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PART ONE 
ORIENTATION 
CHAPTER I 
INTRODUCTION 
Toynbee•s Plaoe in Current Thought 
There is currently a renewed interest in philosophy of 
history which seems to have two causes. First, the turn of 
world events has sent men back to the task of re-examining 
their experience in an attempt to make sense out of what, in 
the wske of a series of world tragedies, has seemed senseless. 
All too clearly contemporary history sounds like 
a tale 
Told by an idiot, full of sound and fury, 
SignifYing nothing.l 
"Is this impression true?" men ask; "Or does human history 
have a deeper meaning which man in his frenzied state has over-
looked?" To come to an answer to this spiritual and emotional 
problem, they have returned to the feet of the philosopher of 
history to ask him what he believes the lesson of history to be. 
The crisis theology of continental theologians should 
be read in the same light, for, at this point, crisis theology 
and philosophy of history are two sides of the same coin. Yet 
there is a fundamental difference between them. The one has 
endeavored to re-structure the chaos of history by moving from 
a re-evaluation of the divine will to an interpretation of human 
experience; the other has attempted the same by moving from a 
new investigation of human experience to an interpretation of 
the higher power which gives history its meaning, be it the 
will of God or an inexorable law of nature. 
~acbeth, Act v, So. v, 11. 26-28. 
2 
The second reason for the current interest has been the 
writing of several penetrating thinkers in the field of philo-
sophy of history. Two of these stand out above the others. 
Oswald Spengler (1880-1936) brought a scientific and mathemati-
cal background to his study of history, and the "patterns" which 
he laid upon history resemble the unbending cycles of the Sumer-
ian sky-watchers. His Dar Untergang des Abendlandes, completed 
in 1914, 1 foretold the doom of Western Civilization. 
The renaissance of interest has been due in no small 
2 part to Arnold Toynbee, whose ten-volume ::;;A;....;;;S"'t.:::u;;;d.:..,Y--"O"'f....;;;;H;;;.i=.st.;.o;:;;ry::a~.. 
was completed in 1954 with the publication of the last four 
volumes. Toynbee's system of "patterns" is not unlike that of 
Spengler, but the points at which he differs from Spengler and 
other earlier philosophers of history are significant. Moreover, 
Toynbee is the first great philosopher of history to come at his 
task as an historian--Spangler was primarily an homme de lettres. 
Georg William Friedrich Hegel, within whose tradition these later 
men are writing, thought of himself as a philosopher writing for 
philosophers. 
Toynbee's influence upon modern thought is unanimously 
recognized by scholars and l~en alike. Even as early as 1934, 
when he had published only the first three volumes of his Study, 
Ellsworth Huntington wrote in the Saturday Review: "As a contri-
bution to human knowledge it bids fair to be one of the most in-
fluential books of our generation."3 Twenty years later, Maurice 
Dolbier, writing in the same periodical, quips that historians 
1Published in 1918; English translation The Decline of 
the West by c. F. Atkinson. 
2A Stu~ of History, 10 vols. (London: Oxford University 
Press, 1934-54~ This work will be cited throughout the disser-
tation as Study• This and two other works by Toynbee-An Histor-
ian's Approach to Religion and Civilization on Trial--will be re-
ferred to without the author's name preceding the title. 
3Quoted in Current Biography• July, 1947. 
3 
can be delighted that Toynbee "has set up a target so broad and 
so inviting that whole generations of historians can make a 
solid living by writing studies of A Study of History. n 1 Christian 
Gauss wrote in the New York Herald Tribune in 1940: "Arnold 
Toynbee has given us by far the most significant contribution 
that any historian has made in the twentieth century toward the 
2 
understanding of our own age." Tangye Lean aptly records the 
feelings that most readers would have who had seriously attempted 
to grasp the meaning of Toynbee 1 s system: "What remains astonish-
ing is that we should have produced any individual of the size 
and strength to perform this creative act." 3 
The precise nature of Toynbee's contribution has not yet 
been defined with any agreement. His system of "patterns" is 
under fire from scholars, and his "empirical" methodology is 
sharply criticized. There has been no little confusion as to 
what to call him: "philosopher," "historian," "poet," "theolo-
gian," "prophet"--the qualities denoted by each of these terms 
are strongly present in all his work. Some believe his greatest 
contribution is in his attempt to encompass the round of modern 
knowledge in one vast system. Having spoken of his occasional 
mistakes, the Manchester Guardian goes on to say that "the high 
qualities of Mr. Toynbee's great work lie rather in his poetic 
vision, in his freedom from the trammels of time and space, and 
in the Olympian sweep of his glance across the centuries."4 
Others believe his major contribution lies in the fact that he 
has opened the door to materials usually considered valueless 
for historical work, for example, myths, poems, and drama. Such 
1
"Toynbee and Other Everests," Saturday Review of Litera-
ture, December 25, 1954, P• 9. 
2Quoted in Current Biography. July, 1947. 
3
"A Study of Toynbee," Toynbee and Histor;y, ed. M. F. 
Ashley Montagu (Boston: Porter Sargent, 1956), P• 38. 
4Quoted in Current Biography• July, 1947. 
4 
source materials are valuable to Toynbee becauses he studies 
!!!!!!, rather than history:, and, like Jung, he sees myth and poetry 
as mirrors which reflect and s,ymbolize the inner man--and no 
history makes sense to Toynbee except in terms of the inner man. 
Here, then, is another emphasis which may prove to be a signifi-
cant contribution: his resurrection of the spirit of man from 
the debris of a secular Western world. 
The present state of Toynbeean studies is somewhat con-
fused. Few scholars have yet found the time to work their way 
through the ten-volume Study, or even the most recent four vol-
umes, with any thoroughness. Many of them, in their haste to 
get aboard the wagon, are using secondary materials or relying 
upon abridged versions; others are using the "index method" to 
find what Toynbee has said about some particular topic. These 
methods are unfortunate, for Toynbee lends himself well to mis-
interpretation. Like Origen, with whom he compares in output, 
he oan easily be quoted against himself. Furthermore, Toynbee 
can be constantly misunderstood when studied in fragments be-
cause of his habit of putting new definitions into old words and 
then proceeding to use those words through several volumes with-
out again warning the reader that his meaning is other than ortho-
dox. It is clear to the present writer that many critics, re-
viewers, and historians are disagreeing with Toynbee because they 
1 do not understand him. 
1The following is a rather typical example: After stating 
that he differs diametrically with Tcynbee on his interpretation 
of the relationship between religion and secular culture, Hans J. 
Morgenthau (Professor of Political Science at the University of 
Chicago) makes the following comment: "If we give to civiliza-
tion its common secular meaning, it can hardly be open to doubt 
that • • • the weakening of religious faith and the flowering of 
civilization not only coincide in time but also are organically 
interconnected." ("Toynbee and the Historical Imagination," in 
Montagu, Toypbee and History:, p. 198). Morgenthau believes that 
he is opposing Toynbee•s position, which is frequently presented 
5 
It is to be hoped that this state of affairs will be 
improved during the next few years. When the smoke has cleared, 
a good deal of intellectual bloodshed may be seen to have taken 
place, but the victory won will be enormously important. That 
victory will not be won by either side; rather, it will be won 
by the intellectual world. Toynbee would be the first to say 
that his mission is to stimulate thought and not to proclaim 
1 dogma. From this point of view, 
be for some time to come, a power 
"Toynbee is already, and will 
in the world to reckon with. u 2 
Previous Research in Anthropological Philosophy 
Man's attempt to solve ".the riddle of Human Life"3 lies 
at the root of all human endeavor; it is the stimulus that has 
given birth, not only to man's religions, but to his rational 
structures as well. "Understanding man and his place in the 
universe is perhaps the central problem of all science."4 Yet 
the objective study of man is one of the youngest of sciences. 
For example, the groundwork for a science of psychology has been 
laid only during the last century,5 and anthropology, the one 
in terms similar to the following: "The empirical evidence has 
given us reason to believe that this coincidence of high points 
in Man's religious history with low points in his secular history 
may be one of the •laws' of Man's terrestrial life~ (Study, VII, 
551). 
Another example of unfortunate misunderstanding is 
Charles Frankel's chapter entitled "Mr. Toynbee•s Transfiguration 
of History" in his The Case for Modern Man (New Yolk: Harper & 
Brothers, 1956), PP• 164-195· 
1 See P• 37, note 7. 
~ontagu, Toynbee and History, P• vii. 
3 StUdy, X, 127. 
6 
'\. c. Dunn and Th. Dobzhansky, Heredity, Race and Society 
(New York: Mentor Books, 1946), P• 62. 
5Sigmund Freud began his researches into psychotherapy 
in the 1880's. 
science that deals specifically with man in all of his rela-
tionships, is listed among the baby sciences. While in the 
other fields there are voluminous specialized histories--his-
tories of philosophy and medicine, of religion, art and war--
the "history of the philosophy of man is still a desideratum."! 
"At a date which was perhaps less than six thousand years re-
moved from the date of the first emergence of the earliest of 
the civilizations, Man ~s still barely on the threshold of his 
knowledge of himself. n 2 
7 
Yet the importance of the study of man stands unquestioned. 
One student of anthropology has put it this way: 
On the basis of an appeal to human nature, Aristotle 
defended human slavery, the Stoics declared that a.ll 
men are created equal, Thomas Hobbes justified absolute 
monarchy, John Locke advocated political democracy, 
William James suggested the need for a "moral equivalent 
of war", John Dewey outlined and established the theory 
and practice of progressive education in the United 
States, and Karl Marx propounded a theory of dialectical 
materialism which has divided the wo3ld into two oppos-
ing governmental and economic camps. 
The study of man needs urgent attention. The prevalent 
concepts of man are, by and large, anything but empirical, and 
even when they do approach being experientially grounded they 
often suffer from being fragmentary. One anthropological philo-
sopher wri tee that "in no other period of human knowledge has 
man ever become more problematic to himself than in our own days. 
We have a scientific, a philosophical, and a theological anthro-
1 Ernst Cassirer, An Essay on Man (New Yorlc: Doubleday 
Anchor, 1953), P• 21. 
2 Stu4y, VII, 504. 
3Roosevel t David Crockett, "The Conception of Human 
Nature in Robert M. Maciver's Sociological Theory" (unpublished 
Ph.D. dissertation, Boston University Graduate School, 1953), 
P• 2. 
1 pology that know nothing of each other. Therefore, we no 
longer possess any clear and consistent idea of man." 2 A 
coherent presentation of a scientific theor,r of man is one of 
the great needs of our time, and Toynbee, for one, has attempted 
to create one; but even his treatment is only a major theme of 
a far more comprehensive subject. 
The Problem of the Dissertation 
The problem of this dissertation centers on Toynbee's 
concept of man. After little more than a quick survey of 
Toynbee's works, a reader becomes aware that human nature comes 
in for treatment surprisingly often, and this seems to imply 
that, for Toynbee, an understanding of man is of fundamental 
importance. For him, a knowledge of man is the well-spring of 
an understanding of the "patterns" of histor,r, of the true 
answers to the eternal problems of sin and suffering, and of our 
understanding of God. In methodology, Toynbee seems to be a 
humanist; for him "Man is the measure of all things." 3 He him-
self summarizes the importance which he gives to the study of 
man: 
It was conceivable that, of all Western Man's achieve-
ments in the twentieth oentur,r of the Christian era, the 
feat that would loom largest in retrospect in the epime-
thean view of posterity might be the breaking of new 
ground in the field of insight into Human Nature.4 
8 
1In this connection, Dr. DeWolf's treatment of man in his 
A Theology of the Living Churoh is essentially theological; it is 
not rooted primarily in psychology, biology, or anthropology. Al-
most all of his sources appear to be theologians.--JLC. 
:;,!ax Scheler, quoted in Cassirer, An Essay on Man, P• 40. 
3Attributed to the Hellenic philosopher Protagoras (c. 481-
411 B.C.). This conclusion does not contxadict Toynbee's denuncia-
tion of that phrase. See Study, X, 127, and VII, 469. 
4Ibid., VII, 496. 
The questions which this dissertation seeks to answer 
may be stated as follows: 
Question 1: What are the component elements and major 
emphases of Toynbee's concept of man? Secondarily, we wish to 
discover, in so far as possible, whether or not his concept is 
coherent. 
Question 2: Is Toynbee's concept of man empirical? 
The answer to this question is important in evaluating Toynbee's 
total philosophy of history. Since he is first of all a 
philosopher-historian, critics want to know whether or not he 
avails himself of the researches of the specialists in the vari-
ous sciences--the psychologists, sociologists, anthropologists, 
biologists, and others--for empirical data. In short, does 
Toynbee' s thinking regarding man proceed fro1m and rest upon 
scientific data? If the answer proves to be negative, then we 
will wish to know if his concept is fundamentally theological, 
that is, whether Toynbee's thinking on man moves essentially 
within a religious framework without resort to empirical support. 
Perhaps we might ask whether he adduces Biblical support for his 
concept. 
Question 3: What role, if any, does human nature play 
in Toynbee's philosophy of histo;r? There is a good deal of 
evidence--especially in the ninth volume of his Study where he 
presents an analysis of the subconscious psyche--for believing 
that his entire philosophy of history is grounded in human 
nature. If this proves to be true, it would be significant to 
know precisely what this relationship is between history and 
human nature. 
Method of Procedure 
Sources used for investigation.--This dissertation will 
use only Toynbee's A Study of Histo;r and his latest book, ~ 
9 
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Historian's Approach to Religion, 1 as source materials. The 
first is the primary source. This limitation is felt to be 
valid since the ten-volume work almost inevitably embodies a 
full exposition of Toynbee's philosophy, not only by reason of 
its vastness, but also by the definition of its purpose. For 
all practical purposes, everything else that Toynbee has written 
or said can be found in more complete form in his Study, and this 
holds true for his Civilization on Trial, 2 The World and the West,3 
and An Historian's Approach to Religion. This last book is in-
cluded as a source for another reason, because it deals directly 
with the subject of religion which, in Toynbee's thought, is so 
integrally related to human nature, that it should prove to be 
valuable in its specialization. A few other sources will be 
used incidentally, especially for gathering biographical data, 
but there are no other noteworthy source materials for the dis-
sertation proper. 
Even within the Study itself, an emphasis will be laid 
upon the last four volumes. This dissertation is seeking to 
analyze and understand Toynbee's mature and applied convictions 
regarding the nature of man. While the author of these ten vol-
umes has followed through on his original plan of operations as 
first conceived, it is also true that these volumes have been 
written over a twenty-seven year period by a vigorous and growing 
personality. Toynbee's most renowned change in point of view is 
his evaluation of the role of the Church in history, but he has 
also grown in relation to other less momentous but more subtle 
1 London: Oxford University Press, 1956. Cited hereafter 
as Historian's Approach. 
2London: Oxford University Press, 1948. This is a col-
lection of essays written over a twenty-year period. 
~ondon: Oxford University Press, 1953. These chapters 
were first presented as the B.B.C. Reith Lectures of 1952. 
convictions. It is not a purpose of this dissertation to treat 
Toynbee's concept of man according to its chronological develop-
ment, even if that could be done. It is recognized, therefore, 
that the mature philosophy of man which is the product of a long 
period of intellectual and spiritual growth is best to be found 
within the pages of the concluding volumes of his StUdy· 
Limitations placed upon the dissertation.--The principal 
limitation placed upon this investigation is necessitated by 
Toynbee's attempt to incorporate philosophically a large part 
of the wealth of modern knowledge from every branch of the 
sciences and humanities. It follows that his concept of man 
would be supported by data drawn from the various fields. To 
attempt to analyze the complex relationship of this concept to 
the specialized fields, and to attempt to pass judgment upon the 
validity of Toynbee's use of specialized data, would be both 
presumptuous and frustrating. 
Therefore, this treatment of Toynbee's anthropological 
philosophy (i.e. Chapters IV through VIII of this dissertation) 
will remain primarily descriptive. It will not attempt to test 
the validity of Toynbee's use of the specialists in the various 
fields. Its fundamental concern is to discover what Toynbee's 
concept of man is, to find whether or not this concept is empiri-
cally grounded, and to come to some conclusion regardi~g its 
general coherence. To accomplish these ends may require some 
listing of relevant criticisms, or the relating of some outside 
knowledge to Toynbee's concept; this will be done to whatever 
extent our treatment necessitates it while remaining within the 
established purposes of the dissertation. 
Plan of Operations.--The Table of Contents will indicate 
that the dissertation has three parts. The first part entitled 
"Orientation" will attempt to provide the background necessary 
for an intelligible interpretation of Toynbee's anthropological 
11 
philosophy. This requires, firstly, some understanding of the 
life, religion and purpose of the author himself. It has been 
pointed out that there seems to be a relationship between 
Toynbee•s doctrine of suffering and his personal domestic mis-
fortunes.1 There is also a close tie between his purpose in 
writing--a large part of which is his social concern-and his 
oonceut of man. This relationship, for instance, shows forth 
in his concept of "original sin." Secondly, this orientation 
requires an understanding of the basic patterns in Toynbee's 
philosophy of history; otherwise, the application of his view 
of man to history would not be meaningful. These two require-
ments will be dealt with in Chapters II and III. 
The second part, entitled "Toynbee's Concept of Man," 
will be a descriptive treatment of Toynbee•s anthropological 
philosophy as gleaned from the works stated above. The chapter 
divisions are necessarily arbitrary since his philosophy is a 
unity which can be broken into fragments only with a consequent 
loss of that unity. For example, Chapter V on religion is so 
integrally related to Chapter IV on evolutionary development, 
to Chapter VI on original sin, and to Chapter VII on human suf-
fering, that, in reality, they constitute a treatment of the same 
topic from different angles. Chapter V will seem more intelligi-
ble after reading Chapters VI through VIII to the same degree 
that Chapter VIII will appear more intelligible after having 
read the previous chapters. However, there seems to be no way 
of avoiding these conceptual limitations. 
The third part will attempt to answer the questions 
stated as the purpose of the dissertation. It will contain a 
brief summary of Toynbee's concept of man plus any analyses or 
criticisms thought to be necessary for a correct understanding 
of Toynbee's concept. 
1Anatole Grunwald, Life, November 29, 1954. 
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CHAPTER II 
THE LIFE AND WORK OF ARNOLD TOYNBEE 
The Life of Arnold Toynbee1 
Arnold Joseph Toynbee was born into a world on the move, 
a late-Victorian world drunk with new wine and abandoning its 
old wineskins so rapidly that chroniclers were beginning to 
lament the passing of an era. It was an age shot through with 
epoch-making events destined to change the patterns of history. 
Toynbee was to be prepared to read the meaning of those events 
as sensitively as any other man of his age, and to interpret 
them more eloquently than any historical writer since Gibbon. 
The date of his birth was the 14th of April, 1889. 
In that year Queen Victoria had reigned fifty-two years, 
and it was during her long reign that the "annihilation of dis-
tance" became evident. In 1889 Cecil Rhodes received a govern-
2 
ment charter for his British South Africa Company. In that year 
the gold rush on the Witwatersrand was three years old, and the 
De Beers monopoly on all diamond operations in the Union was a 
year old. Also in Africa, Henry M. Stanley of the New York 
Herald had "resoued" the reluctant Emin Pasha, and in April was 
returning from Albert Nyanza to Zanzibar and honors. 3 
1Aside from formal statistics, we have almost no dependable 
information about Toynbee's life except that which he has chosen 
to give ue in Vol. X of his Study, and there he uses bits of 
autobiography only to illustrate other ideas. Therefore, much of 
the material for this chapter has been taken from Vol. X. 
2
october 29, 1889. Some eight months later Rhodes became 
the first prime minister of the Cape Colony. 
3stanley gives his own account of this intrigue in his 
In Darkest Africa (Vol. II, Quest, Rescue, and Retreat of Emin 
Governor of Equatoria), New York: Charles Scribner's Sons, 1890. 
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In other respects this was indeed a "Time of Troubles." 
Though the Mahdi and his dervishes had been in control of Khar-
toum for nearly four years, the world well remembered the massa-
cre of General Gordon and his garrison. Near Eastern affairs 
were rumbling rapidly toward a climax in the Armenian revolu-
tions,1 and within four years the Matabele, last of the great 
African tribes, were to be defeated by the British. 2 These and 
other clashes were the inevitable results of the "annihilation 
of distance." 
The "ascent of Modern Western Technology," however, was 
bringing forth numerous benefits. Japan had just received a 
new constitution, and the Suez Canal Convention, less than six 
months before had declared the twenty-year-old channel open to 
all powers in both war and peace. By 1889 the secret of "pas-
teurization" had been known for nearly four years, and Daimler's 
first gasoline-engine automobile was just on the road. 
All these things were taking place in the sphere of 
"practical affairs." The other world of books and scholarship 
was equally alive. Schliemann of Troy was nearing the end of an 
incomparable life of linguistic scholarship and archeological 
1In August, 1894, the Armenians rebelled against the 
Turks in a deliberate--and suicidal--attempt to bring their 
plight to the attention of the world. During August and Septem-
ber the revolts were put down with great bloodshed. The result 
was the beginning of the Armenian diaspora. 
2A readable account of this affair is given by a South 
African writer, Stuart Cloete, in Against These Three {New York: 
Garden City Publishing Co., 1947). When the Matabele attempted 
to punish the Mashona for cattlestealing, the British settlers 
at Fort Victoria mistakenly interpreted it as an uprising (though 
they had been informed to the contrary by the Matabele chieftain 
himself), and called for aid from Rhodes. The Africans were de-
feated and Matabeleland and surrounding territories were then 
open to white settlement. 
14 
discovery. 1 In 1889 two great German historians acceded to 
eminent chairs of history: Harnack at Berlin2 and Meyer at 
Halle. 3 Mommsen was at the height of his fame, 4 while Bergson 
had just published his first work.5 Henry Drummond's valuable 
study of Tropical Africa was a year old; J. B. Bury was in the 
process of getting his history of the later Roman Empire to 
6 the press; and James G. Frazer's The Golden BOUgh was to be 
published the following year. These are but a few of the names 
that were to make history in the intellectual world and Which 
were to influence Toynbee. 
So the world of Toynbee's birth was not barren of sig-
nificant events; within twenty years he would begin to interpret 
them to his generation. 
Toynbee affirms his family heritage and acknowledges his 
debt to various members whose influence on him was great. 
He mentions a pair of great-uncles on his father's side. 
One, Joseph Toynbee (1815-1866), was a distinguished surgeon; 
but it was Joseph's younger brother, Captain Henry Toynbee (1819-
1909), whom Toynbee remembers most vividly. He had been the com-
1Eanrich Schliemann (1822-1890). See Toynbee's study of 
Schliemann as a "business man in intellectual action" in Study, 
x, 145ff. 
2Adolph Harnack (1851-1930). See Study, IX, 398. 
3Eduard Meyer (1855-1930). See Toynbee's tribute to 
Meyer, ~·• X, 233. 
4Theodor Mommsen (1817-1903). See Toynbee's tribute to 
Mommsen, ibid., 229. 
5Henri Bergson (1859-1941). See Toynbee's tribute to 
Bergson, ibid., 236. 
6-
John Bagnell Bury (1861-1927). A History of the Late 
Roman Empire from Arcadius to Irene (London: Macmillan, 1889). 
In the autumn of 1912 Toynbee had the "happiness of coming to 
know the great historian personally" (Ibid., 234). 
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mander of four ships of the East India Company and had become 
embroiled in various adventures, including the Indian Mutiny, to 
which he had carried troops on his vessels. One of his officers 
later wrote of him: "Captain Henry Toynbee was one of the most 
scientific navigators of his day. • • • 'He was always sure of 
his longitude within five miles.'"l Arnold Toynbee's childhood 
home seems to have been filled with mementos, many of which had 
been brought back by his world-travelling "great-uncle Harry": 
a large triple-section of bamboo, red and white Indian chessmen, 
water-color sketches of Indian scenes, and others. He tells us 
that these objects made India and China "come alive" for him. 2 
Perhaps we can discover here the source of Toynbee's world-
mindedness and his urge to travel. 3 The Captain resigned his 
command at sea in 18664 to become Marine Superintendent of the 
Meteorological Office in London. He retired in 1888 and lived 
to be more than ninety years of age.5 He was a fervent Puritan 
despite his habit of carrying in his pocket a medal with the 
Pope's head on one side and the devil's on the other. 6 
Scholarship is the rule rather than the exception in 
Toynbee's background. His father had two younger brothers (all 
sons of the surgeon, Joseph) who became famous--one as a political 
economist, the other as a Dante scholar. Arnold Toynbee (1855-
1883) literally gave his life to the social welfare of the poor 
1 Study, IX, 372. 
2Ibid., X, 214. 
3See Toynbee's tribute to eaptain Henry Toynbee, ibid., 
213-14. 
4 Ibid., 43. 
5-
Ibid., IX, 372. 
~ Anatole Grunwald, "The Mapping of a Great Mind," Life, 
November 29, 1954. 
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in Whitechapel, and he died from overwork at the age of 31.1 
He established himself as an economist and sociologist by his 
book The Industrial Revolution. 2 
Joseph's third son was Paget Toynbee (1855-1932), who 
became famed through his publications on Dante and his curt 
letters to The Times which he would dash off at the "slightest 
provocation." 3 His wife, Helen (Wrigley) Toynbee, edited Wal-
pole's letters. Both were "distinguished scholars." After 
Helen Toynbee's early death in 1910, Paget took up his wife's 
field of scholarship--"the second string to his academic bow"--
and became almost as distinguished in Walpoliana as in his own 
field. 4 
Toynbee only briefly mentions his father. He was Rarry 
Valpy Toynbee, a social worker like his brother Arnold. We can 
assume he was a man of some intellectual ability, for certain 
academic questions from young Arnold were referred to him by his 
mother.5 He had an appreciation of his son's scholarly leanings, 
for when Arnold was nine years old he gave him a copy of Sir 
Edward Creasy's The Fifteen Decisive Battles of the World which 
Toyhbee credits with giving him his "first notion of Universal 
6 History." His father also gave him Henderson's Stonewall Jackson 
to read during the summer holidays one year.7 
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1 . 
In 1885 the members of Oxford and Cambridge erected Toynbee 
Rall in Whiteohapel in order to provide education and recreational 
facilities for the poor of London. This was the first project of 
its kind. 
2Arnold Joseph Toynbee, Lectures on the Industrial Revolu-
tion of the 18th Centu;r in England (London: Longmans, Green & 
Co., 1894). 
x, 28. 
29. 
3study, 
4Ibid., 
5Ibid., 19. 
6Ibid., 
7 Ibid., 
219. 
224. 
The influence of Toynbee's mother has been one of the 
powerful influences of his life. Sarah Edith Marshall (d, 19361} 
was the daughter of a small industrialist and was one of the 
first women in England to receive a college degree. She was a 
handsome woman, of strong will and keen intellect. When Arnold 
was four years old the family funds ran low and the Toynbees 
found they would have to dismiss Arnold's nurse. To remedy the 
situation Sarah Toynbee wrote a book for the purpose of bringing 
18 
in a few pounds 
2 year. 
to pay the cost of keeping the nurse on for another 
full 
Arnold Toynbee grew up in the heart of London, at No. 12 
Upper Westbourne Terrace. It was a modest Victorian quarter where 
"middle-class households were not yet encumbered with bathrooms."3 
This section was known as Netting Hill. He spent many hours in 
nearby Kensington Gardens enjoying the variety of imported shrubs 
and trees in "The Flower Walk" or visiting the Fountains at the 
head of the Serpentine. Long before he had travelled a day's jour-
ney from home his "mental map" was imprinted with great works of 
man--discovered in the ~rious museums, galleries and collections. 
The worlds of science, philosophy and art were opened to him at 
the Albert Memorial. On many a Sunday afternoon friends and rela-
• tives came to the Toynbee home for tea, and there he heard talk 
of the Indian Mutiny, the Boer War, or a critique of affairs under 
the young emperor in Germany. Toynbee's oikoumene was becoming 
meaningful even while he was "still in the perambulator."4 
1Toynbee's mother died while his second batch of books 
(Study, Vols, IV-VI) was in the press; hence she lived to witness 
her son's success in the field she had bequeathed to him. See 
his acknowledgement to her, Study, X, 213, and I, vii. 
2study, X, 18-19. 
3 Ibid., 46. 4--
.!El:!·' 214-15. 
Toynbee's mother seems to have taken personal charge of 
his pre-school education. The book which she wrote to keep on 
his nurse was entitled True Stories from Scottish History, 1 and 
this implies what Toynbee confirms, that she was a disciplined 
student of history in her own right. It was she who touched off 
the consuming flame of her son's intellectual passion, his thirst 
for historical knowledge. He claims to have had "the most favor-
able human environment imaginable for the making of an historian, 
2 since, in his Mother, he had an historian to bring him up." She 
successfully communicated to him her love of the subject. When 
his nurse left, he says he could quickly make the adjustment to 
his loss because of the "companionship that his Mother had given 
him during the years that had followed." 3 Toynbee gives us a 
moving insight into this relationship with his mother: 
Night by night, while she was putting him to bed, she had 
told him, in brief instalments, the history of Britain 
from Caesar's landing to the Battle of Waterloo, and the 
child had been readily receptive to this gracious impact 
of the parochial history of the Western country in which 
he had happened to be born.4 
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Nor was her range of interests limited to history. Toynbee 
recalls an evening during the Christmas holidays of 1905 when she 
opened a volume of Browning and began to read "My Star" by lamp-
light. "Her pleasure at the prospect of sharing her love of 
Browning's poetry with me had opened~ heart to the poet before 
I had heard a line."5 
1Edith Toynbee, True Stories from Scottish History (London: 
Griffith Farren Browne Ll89£/). Study, X, 18. 
2Ibid. No doubt this is true, but of. his own son's later 
reaction ~ similar environment, p. 35 note 3 of this disser-
tation. 
3study, X, 19. 
4Ibid., 
5-
Ibid., 217. Toynbee does not mention--and his material 
would not-necessitate such mention--his mother's sharing insights, 
poems, or stories with either of his two sisters, Jocelyn or Mar-
Edith Toynbee undoubtedly realized that she was entrusted 
with an unusually gifted child. "The decisive moment in the 
intellectual experience of this young watcher of the skies of 
History" came when he was 
1 
old. At sixty-one years 
only eight (or just turned nine) years 
2 
of age Toynbee wrote that he could 
"remember, as if it were yesterday," of discovering, after break-
fast one morning, a "batch of unfamiliar green and brown volumes 
on a familiar bookshelf." Driven by curiosity, he pulled them 
out and began to read. He was immediately absorbed. These books 
were four volumes in The Story of the Nations series,3. given to 
his mother from the eatate of his paternal grandmother.4 As 
young Toynbee "flung himself upon the Ocean" of history, "the 
mighty suns LO!T the Egyptiac, Babylonia, and Syriac civiliza-
tions swam into his ken in all their overwhelming grandeur."5 He 
credits 
view of 
these four volumes with initiating him into "a synoptic 
6 History." 
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garet. The present writer does not believe this should imply any 
special relationship between Toynbee and his mother. Jocelyn Mary 
Catherine Toynbee is presently Laurence Professor of Classical 
Archeology at Cambridge. (See Toynbee's tribute to his two sisters 
in Study, X, 239.) Margaret Toynbee, incidentally, made the index 
to Toynbee's edition of Armenian documents for Lord Bryce. 
1In the "early months" of 1898. Study, X, 18-19, 43. 
2Toynbee was writing on February 21, 1951. 
3The Story of the Nations (London: Fisher Unwin). The 
four volumes referred to were George Rawlinson's Ancient Egypt, 
z. A. Ragozin's Ass ria and Media, Babylon and Persia, and Arthur 
Gilman's The Saracens ~·• X, 219). 
~arriet (Mrs. Joseph) Toynbee, d. 1897· 
5study, x, 19. 
6 Ibid., 219. 
Shortly after Toynbee received the first thrill of 
immersing himself in this four-volume work, he himself bought 
Ragozin's Chaldea and had his mother read it to him. The curio-
sity to explore the background of Assyrian history had impelled 
him "for the first time to spend his pocket-money on b~ing a 
learned work in preference to a box of lead soldiers.n1 This 
performance was undoubtedly repeated many times. We are told 
that, at fourteen, Toynbee again used his own money to b~ a 
three-volume atlas which his mother had called "the best histori-
cal atlas in the world."2 
Toynbee's "old-fashioned education in Greek and Latin 
classics" also began early. He was studying Latin at seven and 
Greek at nine or ten. At thirteen he won a scholarship to Win-
chester where a classical education was "still the staple," and 
five years later when he left the school he had gained a "suffi-
cient mastery over the Greek and Latin languages to make him at 
home in the Hellenic claesics."3 He could express himself with 
ease in Greek elegiac verse. By the time he was twenty-two, and 
he had been living with Latin for "nearly fifteen years" and with 
Greek for "more than twelve," he had arrived at the point where the 
cultural treasures of the Hellenic civilization had become "more 
1
study, X, 47. (See also ~·• 219.) His historical 
precociousness is attested by his Aunt Elsie Marshall's giving him 
another volume in the same series (Benjamin's Persia) as a present 
on his tenth birthday (ibid., 43). 
2 
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Ibid., 215. This work was the Spruner-Menke Atlas 
Antiquus \]1Rl2), Hand-Atlas zur Geschichte Asians, Afrika's,Amerika•s, 
und Australians (1855), and Hand-Atlas fUr die Geschichte des 
Mittelalters und der Neueren Zeit (1880). Toynbee's mother made 
him a "brown holland cover" for them, and he notes that they have 
been his constant companions ever since. Toynbee used his first 
prize money for scholarship at Winchester to buy the set (Ibid.). 
3 -Ibid., 22. 
familiar" and "far more congenial" than anything his own culture 
1 had to offer him. It is said that Toynbee thinks today almost 
as readily in classical Greek as in English. 
From Winchester Toynbee won a classical scholarship to 
Balliol College and he began his undergraduate studies there at 
eighteen. During this first four-year period of study at Oxford 
his "Hellenic education" was extended and intensified. His last 
two and one-half years were spent in preparing for an examination 
in the history of the Hellenic world from 776 to 404 B.C. It was 
passed during the summer term of 1911. This long academic con-
finement led him to "resolve never to sit for any further academic 
examination in his life." Yet his intellectual fare did not 
change perceptibly; following that examination he spent his summer 
vacation reading everything he could find on the period of Greek 
history from the Atheno-Peloponnesian War to Alexander the Great. 2 
We cannot overestimate the importance of the brand of edu-
cation Toynbee received if we wish to understand the milestones 
in the development of his philosophy of history. He himself em-
phasizes it repeatedly. In the tenth volume of his Study he writes 
that there have been two ever-present frames-of-reference which 
have served to determine his way of interpreting history; they are 
"current events" and "an Hellenic education." 3 
Toynbee received his B.A. degree from Oxford at twenty-two 
and was apnointed to a tutorial fellowship in Greek and Roman his-
tory at Balliol. But Toynbee did not return to Oxford the follow-
ing year. Late in 1911 he left for a nine-month tour4 of Italy 
1 Study, X, 93. 
2Ibid., 30. 
3Ibid., 95· 
4From November, 1911, to August, 1912. 
Western Question in Greece and Turkey {London: 
1922), p. viii. 
See Toynbee, The 
Constable & Co., 
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and Greece where he beheld for himself the scattered symbols of 
the gigantic civilization he so well knew from books. Part of 
the time he was a student in the British Archeological schools 
at Athens and Rome, but much of his time was spent with compan-
ions walking happily over the countryside and surveying the lega-
cies of a long-dead world. He chatted with monks on Mt. Athos, 1 
visited Etruscan tombs at Cerveteri and Corneta, and mused on 
the meaning of Minoan palaces on Crete. 2 Before, the Acropolis 
had been a page in a book; now its panorama sprawled before him 
in all its vibrant realism. 
Yet Toynbee was not deaf to the sounds of the living 
world. He passed his evenings in Greek cafes and heard talk of 
Turkish atrocities and British foreign policy; he walked through 
Grecian villages and caught the excited conversation of war from 
peasants and shepherds; he saw soldiers in various uniforms show-
ing off souvenir coins; and on two occasions he was caught in the 
whirl of border politics and arrested as a spy. 3 
Toynbee could not fail to reflect on these two worlds 
which he beheld. One was dead, it seemed; the other was very much 
alive. For the first time he began to relate the two: How dead, 
really, are past civilizations? What caused them to die? What 
is their relationship to our own busy world? Is our civilization 
going to die as have all the rest? If so, why? Could it perhaps 
be saved? To find the answers to such questions Toynbee was to 
dedicate his life to the study of the two-dozen or more "societies" 
which together make up the history of ma~. 
In September he was in Paris, November in Rome; then to 
Greece and Crete where most of the winter and early summer were 
1 Study, IX, 307-8. 3Ibid., 20. 
2 ~., X, 31. 
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spent; 1 from there to Trieste, through Bavaria, and home. 
Back in Balliol in the autumn of 1912, Toynbee took up 
his fellowship award and specialized in ancient history. He 
spent the next three years in industrious study. In 1913 he 
married Miss Rosalind Murray, 2 a daughter of Gilbert Murray, 
1 Study, X, 31-32. Toynbee was incapacitated for mili-
tary service in the war by dysentery contracted by drinking bad 
water in Greece in 1912. On a longer-than-expected walking trip 
on April 26, he drained his water bottle and refilled it from a 
stream. A local peasant watched him drink his fill of it then 
remarked, "That is very bad water." (Ibid., 30). 
2Rosalind Murray wrote a poem-;;::;;ut this time which indi-
cates her love of, and her insight into, her husband's chosen 
field. It is so moving, perhaps it would not be out of place to 
quote it here in full. (Study, X, 140). 
Men laughed in Ancient Egypt, long ago, 
And laughed beside the Lake of Galilee, 
And my glad heart rejoices more to know, 
When it leaps up in exultation too, 
That, though the laugher and the laugh be new, 
The joy is old as is the ancient sea. 
Men wept in noble Athens, so they say, 
And in great Babylon of many towers, 
For the same sorrows that we feel to-day; 
So, stranded high upon Time's latest peak, 
I can with Babylonian and with Greek 
Claim kinship through this common grief of ours. 
The same fair moon I look upon to-night, 
This shining golden moon above the sea, 
Imparts a richer and more sweet delight 
For all the eyes it did rejoice of old, 
For all the hearts, long centuries grown cold, 
That shared this joy which now it gives to me. 
Whate•er I feel I cannot feel alone. 
When I am happiest or most forlorn, 
Uncounted friends whom I have never known 
Rejoicing stand or grieving at my side, 
These nameless, faceless friends of mine who died 
A thousand years or more e'er I was born. 
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England's famed scholar of Hellenic classics. 
In 1914 the war came, and the following year, at twenty-
six, Toynbee's formal education oame to an end. He left his 
studies at Oxford to do practical work for the government. His 
first assignment--one fully in keeping with his badkground, in-
terest, and training--was to compile, under Lord Bryce's personal 
direction, a blue book on the Turkish treatment of the Armenians. 
It was published the following year. 1 He then worked on Turkish 
affairs in various departments of the government. In 1918 he 
joined the Political Intelligence Department of the British For-
eign Office, and in 1919 he was a member of the Turkish section 
of the Foreign Office division of the British delegation to the 
Paris Peace Conference. 2 
When the war was over Toynbee became the Koraes Professor 
of Byzantine and Modern Greek Language, Literature and History at 
25 
1The Treatment of the Armenians in the Ottoman Empire 
(London: H. M. Stationery Office, 1916). This assignment led into 
a meaningful relationship between Toynbee and Lord Bryce which 
lasted eight years until the latter's death in 1923 (Study, X. 
20-21). When Lord Bryce learned that there were enough materials 
available to make a study of the Armenian crisis, he wrote to 
Viscount Grey that he "had the good fortune to secure the co-
operation of a youn~ historian of high academic distinction, Mr. 
Arnold J. Toynbee Lwh£7 undertook to examine and put together the 
pieces of evidence collected, arranging them in order and adding 
suoh observations, historical and geographical, as seemed needed 
to explain them." (Printed in the blue book noted above, p. xvi.) 
From this task Toynbee says he learned "nearly all there is to be 
learnt to the discredit of the Turkish nation and of their rule 
over other peoples" (The Western Question in Greece and Turkey, 
P• ix). 2 Study, X, 20-21. Toynbee worked on ~urkish affairs in 
the Intelligence Bureau of the Department of Information (May 1917 
to May 1918), in the Political Intelligence Department of the For-
eign Office (May 1918 to December 1918), and in the Foreign Office 
Section of the British Delegation to the Peace Conference at Paris 
(December 1918 to April 1919) (Western Question, P• ix). 
the University of London, but although he held this position 
until 1925, the world of practical affairs came pressing in upon 
his interests. In 1921 he took a year's leave of absence from 
the University and covered the Graeco-Turkish War as a special 
correspondent for the Manchester Guardian.1 Upon returning to 
London the next year, he wrote The Western Question in Greece 
2 
and Turkey, and reviewers called it a fair and objective ap-
praisal of the situation. In 1923 he made a second visit to 
Turkey to investigate for !!!,!:.!. the changes that had taken place 
there since his first visit two years before. 
In that year Toynbee took on another project which was 
to become a life-long labor of love: the annual preparation of 
the Survey of International Affairs, which he himself edited and 
largely wrote, published by the Royal Institute of International 
Affairs at Chatham House. 3 The first volume, covering the years 
1921-23, was called "a masterly and penetrating study in a short 
compass.•,4 Each yearbook is a summary and interpretation of in-
ternational events which "in almost every instance skillfully 
1
western Question, P• xii. For a complete itinerary, see 
PP• ix-x and the map of his journey which folds out at the back of 
the book. Mrs. Toynbee was with her husband a good part of this 
trip, and Toynbee writes that "the most important of my journeys 
and other experiences were shared by my wife, and I have profited 
more than I can say by constant discussion with her of all that 
we saw and did together" (~., p. ix). 
2London: Constable & Co., 1922. 
3The Royal Institute of International Affairs is an organ 
of the British War Office. The inscription opuosite the title-
page of their publications reads: "The Royal Institute of Inter-
national Affairs is an unofficial and non-political body, founded 
in 1920 to encourage and facilitate the scientific study of inter-
national questions." 
4rangye Lean, "A Study of Toynbee," Montagu, Toynbee and 
History, P• 19. 
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avoids even a suggestion of partisanship."1 Except for the war 
years, 1942-50 (covering the years 1938-50), these surveys have 
appeared annually. In 1925 Toynbee left his duties as professor 
of Greek and became the Director of Studies for Chatham House and 
Research Professor of International History at the London School 
of Economics, and both of these positions he held until his re-
tirement in 1954.2 
Toynbee was then thirty-six, and he geared himself for 
steady and effective work. Books and articles flowed from his 
27 
pen. By this time he was established as an able writer. He wrote 
his first serious work, Nationality and the War3 (522 pages), in 
1915, and began then to submit numerous articles annually to periodi-
cals. The next year his 684-page edition of documents for Lord 
Bryce appeared. In 1917 he wrote three books on the German atro-
cities in France and Belgium, 4 along with a variety of pamphlets. 
After he accepted the chair as professor of Greek his major works 
ceased--though articles continued--until 1922 when he published 
another full (420-page) study of international politics, The Wes-
tern Question in Greece and Turkey. The following year he began 
the Chatham House surveys. In 1924 he edited two volumes of Hel-
lenic studies, translating the works from the Greek himself. 5 From 
1
current Biograp~y, July, 1947. 
2The London School of Economics and Political Science is 
one of the constituent bodies of the University of London. 
3London: Dent, 1915. 
4These three books were: The German Terror in Bel ium 
(London: Hodder & Stoughton, 1917 , The German Terror in France 
(London: Hodder & Stoughton~ 1917 , and The Belgian Deportations 
(London: T. Unwin Fisher, ~9117). These first publications, 
while scholarly and historical, reflect Toynbee's social concern. 
Cf. also his Armenian Atrocities, the Murder of a Nation (London: 
Hodder & Stoughton, 1915). 
5Greek Historical Thought (London: Dent, 1924) and Greek 
Civilization and Character (London: Dent, 1924). Both books were 
reprinted as Mentor Books in 1952-53. 
1925 to 1939, when the war interrupted his personal as well as 
his official work, Toynbee wrote or edited more than two dozen 
volumes and penned hundreds of articles, reviews, and prefaces. 
During these years the Toynbees became the parents of 
1 three sons. The first, Philip, was born in 1916, went to Oxford, 
and is today a successfUl novelist. 2 
Also during this period Toynbee was working steadily on 
his magnum opus. The conception of his study of history came on 
the 17th of September, 1921, as he was returning by train to Eng-
land from his first visit to Turkey. The rumbling of his train 
crossing a bridge near Adrianople had awakened him before dawn, 
and during the next few hours, as a countryside haunted with his-
tory glided past, his mind began to dream of "historical and le-
gendary events" which had been acted out on this great theater. 
Hour after hour he stood by the window, watching the scenes of 
history pass by. That night, as the train sped along in the light 
of the full moon, Toynbee found that he had jotted down "on half 
a sheet of notepaper a list of topics which, in its contents and 
in their order, was substantially identical with the plan of this 
book as it now stands."3 This plan would take nearly twenty-seven 
years of labor: he finished A Study of History on June 15, 1951--
4 
at 6:25 P.M. 
Toynbee completely outlined his proposed study in detail 
in the next two years. He began to take systematic notes for it 
in 19275 and actually began to write in 1929, following a trip 
through Asia. 6 The first three volumes were sent to the press in 
1
one son committed suicide. 
2
see P• 35 note 3 of this dissertation regarding Philip 
Toynbee. 
3study, VII, x. 5Ibid., 22. 
4Ibid., X, 144. 
6Toynbee, "A Study of History: What the Book is For: How 
the Book Took Shape," ll!ontagu, Toynbee and Histor;y, p. 9. 
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1934 and Toynbee settled hard to the task of finishing the next 
batch. He would try to write the Chatham House surveys in the 
winter and spring in London and work on his Study in the summer 
and autumn in Yorkshire. 1 But writing was not easy through these 
years; "public anxiety" and "private grief" brought moments of 
despair when it almost "seemed like tempting Fate and wasting 
effort to go on writing a book that must be the work of many years, 
when a catastrophe might overtake the writer's world in the next 
few weeks or days." Nevertheless, he continued to write and was 
strengthened in his task by his memory of Augustine finishing a 
similar magnum opus, De Civi tate Dei, while the "Vandal war-band 
2 
was beleaguering the city-walls" of Hippo. He finished the 
second three volumes after almost five years of labor, and they 
were published in 1939 just forty-one dsys before Britain went to 
3 war with Germany. 
Before the war came, however, Toynbee sent to New York 
for safekeeping all his notes for Parts VI-XIII of his Stu~y. plus 
his reading notes over a period of twenty years. They were kept 
at the Council of Foreign Relations from the time of the Munich 
Conference in 1938 until VJ-Day in 1945.4 For more than seven 
years his pen produced little while he was again in government 
work as a "temporary civil servant."5 
1
study, X, 228. 
2 Ibid., IV, viii-ix. 
3Ibid., VII, vii. In 1947 David C. Somervell, assistant 
master in-rhe English public school of Tonbridge, made a condensa-
tion of Study, vols. I-VI, which became a best-seller in both 
Britain and the United States. By 1956 it had sold almost 300,000 
copies (Saturday Review of Literature, September 1, 1956, p. 19). 
In March, 1957, Somervell's condensation of the last four volumes 
appeared. This complete two-volume abridgment of the ten-volume 
work has consistently received the highest praise from revieweFS• 
4study, X, 237 • 
5Ibid., VII, vii. 
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On July 1, 1947, he was again able to take up his old 
notes--many of which had to be completely recast--and begin the 
1 first draft of Parts VI-XIII. He wrote rapidly. He worked at 
his London home on his Study in the morning2 and at his tasks at 
Chatham House in the afternoon. 3 He generally spent his evenings 
at home, often reading aloud to Mrs. Toynbee. 4 It took four 
years to write four volumes.5 They were published in 1954 and 
6 the ten-volume set was complete. In the Fall of that year 
1This return to work was made possible by the Rockefeller 
Foundation of New York which released Toynbee's time from Chatham 
House by granting the Royal Institute financial means of augment-
ing their staff in Toynbee's absence (Stut1y, X, 237). 
2
"I write every morning," he sa,ys, "whether I am in the 
mood or not. If I never wrote when I wasn't in the mood, I should 
make no headway." (Donald Robinson, The 100 Most Important People, 
New York: Pocket Books, 1953, P• 358). 
3Stut1y, X, 228. Toynbee gives us this bit of information 
to illustrate how this alternation between different kinds of in-
tellectual work has made it possible for him to stave off mental 
fatigue, a lesson which he has apparently tried to practice all 
his life. 
4Robinson, The 100 Most Important People, p. 358. 
5His final inscription is noteworthy: "Finis. London, 
1951, June 15, 6:25 p.m., after looking once more this afternoon, 
at Fra Angelico's picture of the Beatific Vision." (Study, X, 
144). How like this is to the visions of Dante and Aquinas, and 
to the autobiographical note penned by Edward Gibbon following 
the completion of his masterpiece: "It was on the day, or rather 
night, of the twenty-seventh of June, 1787, between the hours of 
eleven and twelve, that I wrote the last line of the last page in 
a summer-house in my garden •••• The air was temperate, the sky 
serene, the silver orb of the moon was reflected from the waters, 
and all nature was silent. I will not dissemble the first emo-
tions of joy on the recovery of my freedom, and, perhaps, the es-
tablishment of my fame. But my pride was soon humbled, and a 
sober melancholy was spread over my mind by the idea that I had 
taken an everlasting leave of an old and agreeable companion, and 
that whatsoever might be the future of my history, the life of the 
historian must be short and precarious." 
6Two more volumes have been promised: Vol. XI to contain 
illustrative maps and a gazeteer of geographical names; Vol. XII 
to contain reconsiderations--"retractationes"--made in the light 
of criticism by other scholars. (stut1y, X, 241; VII, xi). 
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Toynbee reflected on his achievement: 
I passed the last page-proof of the errata page in the 
tenth volume one day in April 1954, and it was in June 
1920 that I made an unsuccessful first shot at finding 
my way into the book. So the time tha·h it has taken me 
to do this piece of work has been thirty-three years and 
ten months--just over one-third of a century and nearly 
half a standard life-time.l 
Since the war, Toynbee has written much else besides his 
stugr. The Chatham House surveys have taken some of his time. 2 
He has personally written three major works, each dealing with 
some phase of our contemporary international dilemma. 3 His 
periodical articles and public addresses have increased and 
appear in both technical journals and popular magazines. Thanks 
in large part to Somervell's abridgments, Toynbee now has a 
strong popular following. 
There was a serious "break" in Toynbee's life at the end 
of the second war. In 1945 he and Rosalind Murray Toynbee were 
divorced after thirty-two years of marriage. The next year he 
married Miss Veronica Boulter, daughter of the Reverend Sidney 
Boulter. Miss Boulter had been with Chatham House longer than 
Toynbee, had been his efficient research assistant since 1923, 
and had written parts of the annual surveys besides making all 
the indexes to his Study.4 
1Toynbee, "On Finishing A Stud..v of History," The· Periodi-
cal, XXX, No. 246 (Autumn, 1954), P• 241. 
2Toynbee has not had the editorial responsibility since 
1947• He edited, with the help of others, the volumes covering 
the years from 1920 to 1946. Since 1947 they have been under the 
editorship of Peter Calvocoressi. 
3civilization on Trial, The World and the West, and An 
Historian's Approach to Religion. 
4study, x, 241-42. 
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Until his retirement in 1954, Toynbee stayed on at the 
Royal Institute to edit its political history of the second 
world war. Nevertheless, he has had time to travel widely. The 
Rockefeller Foundation has made it possible for Dr. and Mrs. 
Toynbee to pay several visits to the Institute of Advanced Stu-
dies at Princeton. 1 He has given frequent lectureships and pub-
lic addresses and has appeared on radio and television broad-
casts in many countries of the world. He belongs to many learned 
societies and holds several honorary degrees from British and 
American universities. 2 
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Arnold Toynbee seems to have several distinct qualities 
which stand out markedly enough to be noticed frequently by 
others. These sharply developed characteristics--some of them 
almost unique in our age--are the traits that have won him such 
titles as "Prophet" and "Mastercraftsman" as well as such epithets 
as "pseudo-historian" and "Dr. Jekyl-Mr. Hyde." 
One trait, acknowledged by all, is given: his mind and 
its memory. Grunwald wrote in~ that "one fact is obvious: the 
mind that flashed this grandiose view of history on the classroom 
wall ••• is one of the great minds of our time." 3 Of oourse, 
the writing of ten large volumes says something in itself, but it 
is the content of those volumes that has brought admiration from 
scholar and layman alike. He has the unusual gift of carrying a 
1 Study, X, 237. 
2He is a Fellow of the British Academw (1937), and a For-
eign Member of the American Philosophical Society. He holds the 
followi~g degrees: B.A. (Oxford), Hon.Litt.D. (Oxford, Cambridge, 
Birmingham), Hon.D.C .L. (Princeton, Columbia). 
3Anatole Grunwald, "The Mapping of a Great Mind," Life, 
November 29, 1954· 
vast array of facts while remaining ever aware of the sweeping 
scene of which the facts are mere meaningless fragments. Indeed, 
perspective is so important to Toynbee that ane might doubt that 
his mind could contain a fact without automatically seeking its 
family tree. 
Toynbee has the gift, too, of a fine memory. Lewis Mum-
ford comments that it is "so capacious that it holds together 
and relates a larger tract of history than anyone before has at-
tempted to embrace, much less to interpret." In fact, "Toynbee's 
memory, indeed, comes close to producing •total recall. ,.,l The 
wealth of illustrative stories and quotations in his Study is 
proof of the point. When Jean Hazelton of The Christian Science 
Monitor guided the Toynbees to historic Concord, she was aston-
ished at his "remarkable memory for monuments, people and events" 
and his ability to recall "the wording of historical plaques and 
2 poems-not seen ••• for thirty years." 
Another quality has left its imprint deep in all his work. 
Toynbee is not a recluse scholar withdrawn from life for serene 
reflection; he is a man of action. Early in life he learned the 
truth "so frequently ignored by scholars" that "Life is Action." 3 
A glance at his Annex entitled "A Business School of Intellectual 
Action"4 will prove that, for him, valid scholarship is possible 
only as a corollary to involvement in the total concerns of life. 
There is, he writes, "an inexorable law that Human Life is either 
action or failure."5 "On a scholar's tombstone the epitaph obiit 
1Lewis Mumford, "Napoleon of Netting Hill," reprinted in 
Montagu, Toynbee and Histo;r, P• 143. 
2Jean Hazel ton, "Toynbees Tour Too," The ·.christian Science 
Monitor, January 12, 1956, P• 4. 
3 Study, X, 35. 
4rbid., 144-66. 
5Ibid., 38. 
33 
r3 infeotft is just as damning as it is on a business man's, a 
statesman's, or a soldier•s. 111 Yet Toynbee fears that the 
"phobia against taking action fjaiJ become the scholar's instinc-
tive disease. 112 
Toynbee has practiced this conviction and proved his 
point. His has been a life of swift movement--travelling, speak-
ing, writing, and participating in all the affairs of contem-
porary life. We have noted that his social concerns were reflected 
early in his writings;3 the fact is, his warm concern for the solu-
tion of our ills and the redemption of our spirits is a recurrent 
theme in all his work. 
This concern has influenced his techniques for study and 
writing. Toynbee is strongly convinced that a historian must 
study the living and the dead together. "A study of world-history 
would have no life in it if it left out the history of the writer's 
own lifetime, for one's contemporaries are the only people one can 
ever catch alive.114 Toynbee could well be found reading the Lon-
don Times at breakfast and Thucydides on the way to work, and he 
would know that he was reading about the same thing in both in-
stances, namely, man in the process of making history. Toynbee 
feels that he has benefitted greatly through the years by writing 
his StUdy and the annual Surveys simultaneously. 
Toynbee has accustomed himself "to making writing, not 
reading, the first charge on his time and energy,"5 that is, the 
1 Study, X, 35. 
2rbid. Toynbee notes that Plato never intended to imply 
an antithesiS between action and inaction with the use of his terms 
' ~ ' ' ' ' R h ak" o l1£<uprp:tHO<; [ltoc;:, o npC<Wl:i'<OC: [ltoq. ather, e was m 1ng a 
distinction between the "life of longer-range activity" and the 
"life of shorter-range activity," and both are lives of action. 
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3see p. 27, note 4• See also his purpose in writing, p. 51 • 
4Toynbee, in Montagu, Toynbee and Histo;y, p. 3. 
5study, x, 34. 
emphasis is upon creation rather than assimilation. This is 
evidence of a disciplined life. He "formed the habit of prompt-
ing himself to gather the required information a sufficient num-
ber of months or years ahead of the date" to enable him to write 
1 
continually without having to stop to do research. 
A third characteristic--not unique, but certainly very 
strong in Toynbee--is his intense drive to learn. It would seem 
that all the scholarly vitality of his family tree was concen-
trated in him. "I am always healthily hungry to read," he says, 
"and am never doped by too much of it." 2 His own home through 
the years has been a sanctuary for the scholarly mood, 3 and in 
1954 he wrote that, even though "my work on A Study of History 
is now behind me, I still find myself pursuing the same unending 
1 Study, X, 34. 
2
stanley J. Kunitz (ed.), Twentieth Century Authors (New 
York: H. W. Wilson Co., 1955), PP• 1003-4. Since 1916 Toynbee 
bas kept a reading list in the form of a "bibliographical card 
index of published works in the field of History interpreted in 
the broadest sense." He does not claim exhaustiveness in his 
historical reading, however; he refuses to indulge his curiosity 
that muchl (Stuay, X, 34-35). 
3This is attested in an autobiographical note written by 
his son, Philip Toynbee. "I grew up in an atmosphere of scholar-
ship, and until at least the age of seventeen I revolted against 
this by doing badly at school and refusing to read anything ex-
cept adventure stories. At that age I began to rebel in a differ-
ent way, by running away from Rugby School and declaring myself a 
Communist. This led to the threat that I should not go to Oxford 
unless I won a scholarship there--which was assumed to be impos-
sible. It was this assumption which made me work hard for the 
first time in my life, and the result of my perverse endeavors 
was that I won a scholarship to Christ Church College, and entered 
the university in the summer of 1935·" Four years later Philip 
Toynbee became anti-Communist, lost interest in politics, and 
turned his abilities toward creative writing. (Kunitz, Twentieth 
Centu;t Authors, PP• 1003-4). 
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quest as eagerly as ever, and cannot imagine myself •ceasing 
from mental strife' so long as I remain compos mentis."1 
This drive for mastery is especially clear in his study 
of languages, inspired in part, perhaps, by Heinrich Sohliemann. 
Today, Toynbee is said to speak five languages and to possess a 
reading knowledge of several more. "What would seem affectation 
in another writer, his failure to translate ancient languages 
into English when quoting them, may well be second nature with 
him. 112 But there are mountain ranges still beckoning to the 
adventurer. Since the last days at Winchester, Toynbee has had 
the ambition to make himself at home in the Islamic classics, as 
he is in the Greek and Latin. 3 To this end he began to learn the 
rudiments of Turkish during the first war (in 19164) and the 
rudiments of Arabic after the Peace Conference of 1919, both at 
the London School of Oriental Studies. At that time he was unable 
to pursue them to the point of proficiency. Having finished his 
Study in 1951, Toynbee was feeling a "powerful pressure of urgency" 
to "finish learning the Arabic and Ottoman Turkish languages and 
to begin learning Classical New Persian."5 
1Toynbee, "On Finishing A Study of History," The Periodi-
cal, vol. XXX, No. 246 (Autumn, 1954), P• 245· 
2Lewis Mumford, "Napoleon of Netting Hill," in Montagu, 
Toynbee and History, P• 142. 
3Study, X, 22. 
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4Toynbee•s first desire to learn Turkish came out of his 
assignment in 1915 to write the blue book on the Turkish treatment 
of the Armenians. His prophetic concerns shine through his recol-
lections of the event: "How had any human beings come to perpe-
trate those inhuman acts? The 'Osmanlis, being human, must be men 
of like passions with his and his fellow-countrymen's English 
selves. What was the explanatian of this appalling mystery? The 
first step towards arriving at it would be to understand the Turks, 
and the key to that would be to learn the Turkish language." (Study, 
X, 22). Toynbee goes on to describe the very practical contribu-
tion he was able to make to the Turkish people following his first 
linguistic studies. 
5study, X, 22. See also ibid., P• 218. 
Throughout Toynbee's work there is a hint of the humility 
which seems to be part-and-parcel of the man's being as well as 
his philosophy of life. The sin of hybris, the opposite of hu-
mility, which is the failure to control the temptation to be the 
center of all existence, lies at the heart of man's rebellion 
against God and his own higher destiny. Therefore, Toynbee be-
lieves that a personal humility is a technique which makes us 
amenable to God's spirit, enables us to bring about a mutation in 
the patterns of history, and places us in harmony with natural 
law. Toynbee himself is 
drama called the history 
aware of 
1 
of man. 
playing a vital role in this 
Yet the intellectualizing of such a character trait does 
not impugn its genuineness. With Toynbee it is simple and heart-
felt, Even in the field of history, he often illustrates this by 
2 
referring to himself as a "layman" or "amateur." On one occasion 
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(regarding the dating of the First Babylonian D,ynasty) he deems it 
manifestly "impertinent" for him "to presume to put forward any 
opinion of his own." 3 Regarding Yucatec and Mayan chronology he 
speaks of "the blackness of his own ignorance.•.4 On occasion he 
admits to being mistaken;5 he was willing to change his evaluation 
of the role of religion in history; 6 and he anticipates being "sur-
passed" and "criticized" by others.7 There is a magnanimous note 
1 See Chapter VI of this dissertation. 
2E.g. Stu~v. X, 173, 176, 191, 207, 210, 239. 
3Ibid., 173. 
4Ibid., 169. 6Ibid., VII, 420ff. 
5Ibid., 168. 
7Toynbee 1 s attitude is worth noting. He believes that 
"frankness in criticism is the best evidence of sincerity in ap-
preciation'' (Stuciy, III, 195). "In the world of scholarship, to 
g:i. ve and take critic ism is all in a day's work; and each in our 
day, we may criticize our predecessors without becoming guilty of 
presumption so long as we are able to look forward without rancour 
in his mindfulness of the would-have-been scholars among his 
companions who died in the first war without a chance to prove 
1 
themselves. Counselling those who would be scholars, he writes 
that "an author is convicting himself of being past praying for" 
if he ever closes his mind to the suggestions of others and ana-
were "What I have written, I have written." 2 Toynbee's willing-
ness to submit his writing to the criticism of Martin Wight, and 
then to incorporate Wight's comments within the pages of his 
Study--even when Wight opposes him and argues in such a way as to 
bring out logical fallacies--this is indicative of his humility.3 
This quality has been noticed by others. Jean Hazelton 
wrote the following comment the day after conducting Dr. and Mrs. 
Toynbee on a tour of the Old Manse at Concord, Massachusetts: 
He had even, 
thankfulness 
though every 
meaningful. 
little vases 
I though, a certain childlike pleasure and 
about being at that moment where he was--as 
experience were wholly appreciated and sharply 
I remember also, he remarked on the modest 
of fall flowers in each room.4 
Toynbee has another quality which is almost unique, his 
"pan-provincialism." He "seems at home everywhere, in tiny ham-
lets of anyone's native land, in the remotest corners of the 
earth in every age."5 Early in life he confesses to having "an 
to being criticized in our turn by our successors when our day is 
past •••• Moreover, in the realm of thought, ••• the thinker 
who is surpassed is not thereby superseded. If the touchstone of 
criticism proves his thought true metal, this means that he had 
added one more burnished link to the golden chain. He has poured 
into the ever-rolling stream of thought one more bucketful of pure 
water which will swell the river's volume and flow onward in its 
current far beyond that point on the bank where the mortal who 
made his contribution has stood for a moment of Time, and long af-
ter his intervention has been forgotten" (Stud.y, I, 48-49). 
1
study, X, 236-37. 
2 Ibid., 228-29. 
3E.g. ibid., VII, 420-21, 428-29, 711; see Annex, 737-48. 
4The Christian Science Monitor, January 12, 1956, p. 4. 
5James Feibleman, T'ien Hsia Monthly (October-November, 
1940). The term "pan-provincial" is Feibleman's. 
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inborn passion for making a countryside his own."1 !!:!:!.!!. moment 
and this place are all-important to him, for he knows he can be 
nowhere else at that moment. Toynbee's is a world without a 
center because he has made the landscapes of all the world his 
own. And yet-although his religious faith and philosophy of 
history necessitate this world-feeling--the man Toynbee still has 
2 
need of a center--"the omphalos of m:r Oikoumen@" -and he himself 
is wise enough to know this. He is an insatiable traveller, 
"tormented by longings to make his pilgrimage to historic points 
on the face of the Oikoumen€," 3 but he recognizes as his center 
the late-Victorian fountains at the head of the Serpentine in 
the Kensington Gardens. Here he played for hours as a child, and 
here he returns for serenity and a sense of belonging. 
One of Toynbee's most significant professional virtues is 
his ability to interpret everything in terms of human life. In-
animate objects and landscapes live and retell history for him; 
they are "like cables that connect you with a telephone exchange 
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to the past."4 A stone wall implies a worker with purpose and 
determination; a cuneiform tablet means centuries of thoughtful 
development, communication, and commerce, complex institutions, 
scribal skills, and more. Even hats--mortar-boards or fezes or 
hoods with points leaning backward or forward-are keys for his 
reflection on numerous possible relationships in space and time.5 
Nothing is so dead that it cannot tell him something of interest. 
Books, especially, for him, almost have lives of their own. Toyn-
bee speaks of his first acquaintance with certain volumes as "other 
people recall how they first met a friend. 116 
1 Study, X, 30. 6Time, September 10, 1956. 
2 Grunwald, Life, November 29, 1954. 
3study, X, 23. See ibid., 216. 
4rbid., 50ff. 
5Grunwald, Life, November 29, 1954. 
Arnold Toynbee is a slim man, not tall, with a long 
face and trimmed white hair, blue eyes and somewhat pale fea-
tures. His movements are often quick, his gestures natural and 
clear. His speech is undramatic and slightly academic, and his 
accent is unmistakably English. He dresses simply in dark busi-
ness suits. He is congenial and creative in conversations, sensi-
tive about causing inconvenience to others. He has a strong will 
and an extraordinary ability to concentrate on the subject at 
hand. 
Toynbee's Personal Religious Faith 
A recent reviewer has written that Toynbee shows himself 
"so ready to range various prophets, gods and philosophers along-
side Christ that the question inevitably arose just what kind of 
Christian he was. 111 Toynbee has already given us a complete ans-
wer to this question in Volumes VII and X of his Study; but his 
latest book on An Historian's Approach to Religion presents a 
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clear answer in summary form--brief enough, at least, for reviewers 
to read before writing review articles. The following excerpt 
from this book is a good statement of his religious position: 
Since self-centredness is innate in Human Nature, we are 
all inclined, to some extent, to assume that our own reli-
gion is the only true and right religion; that our own 
vision of Absolute Reaiity is the only authentic vision; 
that we alone have received a revelation; that the truth 
which has been revealed to us is the whole truth; and that, 
in consequence, we ourselves are "the Chosen People• and 
"the Children of Light", while the rest of the Human Race 
are gentiles sitting in darkness. Such pride and prejudice 
are symptoms of Original Sin, and they will therefore be 
rife in some measure in any human being or community; but 
the measure varies, and it seems to be a matter of historical 
fact that, hitherto, the Judaic religions have been consider-
ably more exclusive-minded than the Indian religions have. 
In a chapter of the World's history in which the adherents 
of the living higher religions seem likely to enter into 
much more intimate relations with one another than ever be-
lT. ~me, September 10, 1956. 
fore, the spirit of the Indian religions, blowing where 
it listeth, may perhaps help to winnow a traditional 
Pharisaism out of Muslim, Christian, and Jewish hearts. 
But the help that God gives is given by Him to those who 
help themselves; and the spiritual struggle in the more 
exclusive--minded Judaic half of the World to cure our-
selves of our family infirmity seems likely to be the 
most crucial episode in the next chapter of the histor.1 
of Mankind.l 
In his study of the civilizations and in his use of 
modern knowledge, Toynbee has attempted a synoptic approach; now 
he calls for a synoptic vision of man's whole religious exper-
ience, for a single approach is too narrow to give us any clear 
vision of Absolute :Reaiity. Symmachus said, "The heart of so 
great a mystery oan never be reached by following one road only,"2 
and Toynbee is in complete agreement. To the question "Do you 
believe or disbelieve that Christianity or any other higher 
religion is an exclusive and definitive revelation of Spiritual 
Truth?" Toynbee has given his answer1 
I do not believe this. I believe that any such claim is 
an error which is at the same time a sin. • • • In denying 
that other religions m~ be God's chosen and sufficient 
channels for revealing Himself to some human souls, it La 
churoBJ seems to me to be guilty of blasphemy. If it is 
inadmissible to call oneself a Christian without holding 
these tenets, then I am not entitled to call myself a 
Christian; I must call myself a Symmachan.3. 
Toynbee's position as expressed here is the confession of 
faith of a mind that has labored with the problems of human ex-
perience for almost a half-century, and it is a long day's jour-
ney from the simple faith of his childhood. Church-wise, he was 
1Historian's Approach, PP• 282-83. 
2
studY, VI, 88-89. 
3Ibid., VII, 428-29, notes. See also the critical Annex 
by Martin Wight entitled "The Crux for an Historian Brought up 
in the Christian Tradition," ibid., PP• 737-48. 
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an Anglican, and he was brought up in Protestant thought. 1 "I 
was brought up to believe that Christianity was the unique reve-
lation of the whole truth." 2 This was biblical enough. In fact, 
his entire education had the Bible as one of two foci, the other 
being the Greek classics. In his "Acknowledgements and Thanks" 
Toynbee does not forget this: "I am thankful for the personal 
good fortune of having been born just not too late in the day to 
receive an old-fashioned English humane education in the Classics 
and in the Bible." 3 Tangye Lean comments that "the Bible is a 
kind of supplementary language to Toynbee • • • because in the 
rare spots where one suspects fatigue of taking toll, the argu-
ment is wholly encased in it."4 He always uses the Authorized 
Version and it is its language and style that shine through in 
his writing. 
1 Study, I, 211, note. It has become clear to the present 
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writer that Toynbee has had an intimate acquaintance with the Roman 
Catholic faith through several family relationships, but the ex-
tent of influence of these relationships remains unknown to him. 
His first wife, Rosalind Murray, was a Roman Catholic, as is his 
sister, Jocelyn Toynbee. The latter has just published a scholar-
ly volume on recent excavations under St. Peters basilica in Rome. 
2 Toynbee, "What I am Trying to do," in Montagu, Toynbee 
and Histo;y, p. 6. 
3 Study, X, 230. 
4Tangye Lean, "A Study of Toynbee," in Montagu, Toynbee 
and Histo;y, p. 33. Toynbee often gets hostile criticism from 
liberals of various sorts because they fail to see that Toynbee's 
orthodox terminology does not necessarily imply an orthodox theo-
logy. He often fails to communicate with his readers because of 
his insistence upon the use of traditional terms {see P• 5 of this 
dissertation). When criticized by Martin Wight on this issue, 
Toynbee wrote the following answer: "As for the writer's use of 
the traditional language, on which Mr. Wight legitimately lays 
his finger, he might say, for his readers' information, that his 
regular and deliberate practice was to continue to employ tradi-
tional language unless and until he could find new words that 
seemed to him to express his meaning more clearly and most exactly. 
In the writer's day the resources of language were still utterly 
inadequate'! {Study, VII, 421, note). 
Yet even the King James Bible speaks a different mes-
sage to Toynbee than to most Christians, for whenever he reviews 
its pages it gives him "an intimation of the divine presence in-
forming our fragment of a mysterious Universe. 111 "Our fragment"-
for there are other fragments than ours, and other scriptures 
speak their comforting words and reveal their bits of truth in 
those far-off spheres of human experience. At the same time that 
he gives thanks for his Biblical background, he laments his mea-
ger knowledge of the Qur•an, the Pali Scriptures, and the Confu-
cian Classics: "If I had managed to possess myself of these 
spiritual riohes, I might have been able to do greater justice to 
the subject of this Study."2 
For each person, the easiest apnroach to the mystery of 
the universe is, of course, through his ancestral religion; but 
he must not rule out the other approaches, for they too are valid. 
"If one can enter into these, as well as into one's own, it is 
gain, not loss." 3 "The missions of the higher religions are not 
competitive; they are complementary;" in fact, there is a strong 
possibility that they correspond with distinct types of human 
nature and its special needs. 4 "We can believe in our own reli-
gion without having to feel that it is the sole means of salva-
tion ... 5 
1 Study, X, 235· 
2Ibid., 230. 
3Toynbee, "What I am Trying to do," in Montagu, Toynbee 
and Histo;y, P• 7. 
4aistorian's Approach, P• 296. See Study, VII, 716-36, 
and PP•90-102 of this dissertation. 
5Historian's Approach, p. 296. Toynbee is reported to 
have said that if only two religions existed, and those were 
Christianity and Mahayana Buddhism, he would find it difficult to 
decide between them. His context for saying this is probably the 
concept of the "Suffering Servant" possessed by both religions 
(seep. 139 of this dissertation). 
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Toynbee calls himself a Christian, partly because his 
heritage has been termed "Christian" and he knows himself to be 
part-and-parcel of his background. But more than that, he be-
lieves that Christ is the "fulfilment of all religions and the 
perfecter of this world," and he describes his crucifixion and 
its spiritual consequences as "the greatest event of recent mil-
lenia."1 Christianity is the culmination of all the higher reli-
. 2 g2ons. 
Toynbee's evaluation of the role of religion in history 
has gradually changed. When he began to write his Study, reli-
gion was not a prominent part of his thinking. He was then still 
in a negative stage of reaction against the traditional forms of 
Christianity in which he was brought up, and so he fancied that 
he had "thrown religion itself out the window." But "in writing 
my Study," he says, 
I have been constantly surprised to find religion coming 
back to fill an ever greater place in my thoughts and 
feelings; but it took me several volumes to learn that 
every one of us has a religion all the time, and that 
what looks like a spiritual vacuum is merely one of reli-
gion's protean epiphanies. To slough religion off would 
be to slither out of human nature, and that feat is not 
within any human being's power. So, when A Study of His-
~ is finished, the historian's religion remains.3 
For Arnold Toynbee, history is a vision of God "revealing 
Himself in action to souls that were sincerely seeking Him." It 
1Erich Roth, "A Theologian Looks at Professor Toynbee's 
Philosophy of History," Hibbert Journal, 54-3 (April, 1956), P• 
217. Cf. Toynbee's treatment of Christ in the context of other 
founders of religion in Historian's Approach, PP• 128-30, and the 
long (163-page) Annex entitled "Christus Patiens" in which he 
makes a comparative study to discover what the various types of 
"saviours" have in common, Study, VI, 376-539· 
2
civilization on Trial, PP• 250-51. 
3Toynbee, "On Finishing A Study of History," The Periodi-
cal, Vol. XXX, No. 246 (Autumn, 1954), PP• 243-44. 
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is the purpose of an historian to express "a vision of God's 
creative activity on the move" in a dix-dimensioned scale: the 
four-dimensional Space-Time relationship, the five-dimensional 
Space-Time-Life relationship which takes into account evolutionary 
movement, and the six-dimensional Space-Time-Life-Spirit rela-
tionship of human souls who, through the exercise of their spiri-
tual freedom, are moving "either towards their Creator or away 
from Him. " 1 
At the end of thirty years of labor, the author of A Study 
of Historz can contain himself no longer and he bursts forth in 
a prayer that is the essence of his religious faith: 
Christa, audi nos. 
Christ Tammuz, Christ Adonis, Christ Osiris, Christ 
Balder, hear us, by whatsoever name we bless Thee for suf-
fering death for our salvation. 
Christe Jeeu, exaudi nos. 
Buddha Gautama, show us the path that will lead us out 
of our afflictions. 
Sancta Dei Genetrix, intercede pro nobis. 
Mother Mary, Mother Isis, Mother Cybele, Mother Ishtar, 
Mother Kwanyin, have compassion on us, by whatsoever name 
we bless thee for bringing Our Saviour into the World. 
Sancte Michael, intercede pro nobis. 
Mithras, fight at our side in our battle of Light against 
Darkness. 
Omnes Sancti Angeli et Archangeli, intercedite pro nobis. 
All ye devoted bodhisattvas, who for us your fellow liv-
ing beings and for our release have forborne, aeon after aeon, 
to enter into your rest, tarry with us, we beseech you, yet 
a little while longer.2 
1 Study, X, 1. 
2Ibid., 143-44. Less than one-third of the prayer is 
quoted above. For an explanation of the rational process that 
lies behind this prayer see further in this dissertation, Chap-
ter v, especially pp. 102-6, and Toynbee•s Study, VII, 716-36, the 
Annex entitled "Higher Religions and Psychological Types." 
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Toynbee's Purpose in Writing A Study of History 
One of the most succinct criticisms of A Study of History 
has come from the pen of the Dutch historian Pieter Geyl: "C'est 
magnifique, mais ce n'est pas l'histoire."1 This is correct--
history it is not, nor was it ever meant to be. To think of it 
simply as history is as 
book of Job as fiction. 
misleading as it would be to consider the 
It is rather surprising that critics 
still persist in labelling it "history" in accordance with their 
expectations and then noting that, as "history," it is a miscon-
ceived undertaking and has come to nothing. 
Toynbee writes that in choosing a name for his work, he 
"deliberately called it not a history, but a study of history." 
He illustrates his point: "If someone wrote a study of Shakes-
peare, and a critic objected 'This isn't Shakespeare,' the writer 
could, I think, reasonably reply: 'I never said it was Shakes-
peare; I said it was a study of him. "'2 
Toynbee is ranked as a top-notch historian in connection 
with other endeavors, but in his Study he thinks and writes as a 
philosopher. His work might well have been called A Philosophy 
of History• Historians generally seek to establ~sh the facts and 
to describe them in some literary form, but philosophers of his-
tory go further to consider why the events took place as they did, 
to ascertain their meaning, and to derive principles from an in-
vestigation of their relationships. They may also go so far as 
to pass value-judgments upon them. No historian is without his 
1Pieter Geyl, Arnold Toynbee, and Pitirim Sorokin, The 
Pattern of the Past: Can We Determine It? (Boston: Beacon-press, 
1949), p. 43. Geyl is Professor of History at the University of 
Utrecht. 
2 Toynbee, "Comment," in :Montagu, Toynbee and History, p. 
philosophical moments, and no philosopher can reflect without 
first mastering his historical facts. The line between them, 
therefore, is often difficult to draw. But for purposes of accu-
racy, we should call Toynbee a "philosopher of history" in con-
nection with his Stu~y. When speaking of his work in the Sur-
veys, "historian," of course, is a perfectly valid title. 
In December of 1906 Toynbee was advised by Paget and 
Helen Toynbee on one occasion when he was staying with these two 
scholars, to choose "some single subject and to concentrate here-
after on that." At that moment, he recalls, he felt "an instan-
taneous conviction that this advice was bad," and since that time 
Toynbee has tried to achieve an all-inclusiveness in his work. 
He resolved that he would never let himself be "corralled in a 
1 
specialist's pound," 
As a philosopher, then, Toynbee is attempting "to use our 
knowledge of history as a telescopic-lens for taking a look at 
the universe as a whole." 2 This has two methodological implica-
tions. First, he demands that we revise our accepted methods of 
studying, thinking, and writing history. 3 He throws his weight 
on the side of the all-inclusive synoptic technique of seeing and 
writing about man's past. True, he says, "one cannot be a his-
torian without both taking general views and verifying particular 
facts, ,.4 but in our generation scholars have been so busy digging 
deep into the vast archives that they have failed to relate in-
telligibly their little bit of knowledge to all the rest of man's 
experience.5 Historians, like others, have been too limited in 
1
study, X, 28-29. 
2Toynbee, in Montagu, Toynbee and History, P• 385. 
3civilization on Trial, P• 94· 
~oynbee, in Montagu, Toynbee and History, P• 10, 
5see PP• 7-8 of this dissertation, 
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their endeavor to "master" at least a fragmentary portion of 
man's wealth of intellectual resources. Toynbee writes that he 
has always felt that many of hie "seniors and contemporaries have 
become prisoners of the documentary wealth which they have opened 
1 
up." Therefore, Toynbee feels that the urgent need today is to 
re-direct our attention toward a general view of history in which 
the totality of man's past experience will be reinterpreted in 
the light of the totality of modern knowledge. Life is a unity. 
"'Ke need to break down the traditional partitions, and to throw 
history and the social sciences together into a single comprehen-
sive study of human affaire." "We must look at history with new 
eyes. 11 2 
A second implication of this synoptic approach is more 
revolutionary. Toynbee makes a passionate plea for a totally 
new framework for our historical thinking and writing. "As soon 
as one looks at the new panorama of history, one sees that it 
bursts the bounds of the current framework within which our Wes-
tern historians have been doing their work for the last 250 years." 3 
These antiquated historians have no vision of the reality of human 
life beyond the pale of their own culture; in their thinking "there 
is no room at all for China or India" and hardly "so much as a 
niche for the Mayans or for the Hittites." For them history moved 
in a straight line culminating in the particular nation to which 
each historian happened to belong.4 This tragic limitation is a 
manifestation of the "egocentric illusion" or "Original Sin."5 
Such 11 self-centredness is an intellectual error, because no living 
1 Toynbee, in Montagu, Toynbee and Hietorz, p. 10. 
2Ibid., P• 7. 
3-
~·· P• 4• 
4rbid., P• 5 • 
5;::-Chapter VI of this dissertation. 
creature is in truth the centre of the Universe" 1-and this in-
cludes historians, 
Our modern world has been caught in the grip of two revo-
lutionary changes which make a "new look" at history a vital ne-
cessity. One is the "annihilation of distance." "In this age 
our Western Civilization has collided with all the other surviv-
ing civilizations all over the face of the planet." 2 
Civilizations which have developed very diverse traditions 
and diverse ways of life during the centuries for which 
they have been living in isolation have now suddenly been 
brought within point-blank range of one another. Their 
atomic missiles are now poised head to head, while their 
minds and hearts are still poles apart.3 
It is at this point that a fearful opportunity lies. "The con-
tact of civilizations has always been, and will always continue 
to be, a ruling factor in human progress and failure." 4 There-
fore, an understanding and appreciation of heritages and ways of 
life other than o= own is essential. "I do believe," writes 
Toynbee, "that a synoptic view of History is one of the World's 
present practical needs."5 In writing for the Western reader, 
therefore, Toynbee attempts to see Western history from the point 
6 
of view of the world's non-Western peoples. 
The historian's profession, whatever he makes of it, 
is an attempt to correct a self-centredness that is one of 
the intrinsic limitations and imperfections, not merely of 
human life, but of all life on the face of the Earth. The 
historian arrives at his professional point of view by con-
sciously and deliberately trying to shift his angle of 
1Historian's Approach, P• 3. 
2Toynbee, in Montagu, Toynbee and History, P• 5· 
3Ibid., P• 11. 
4Toynbee, Western Question, p. viii. 
5Toynbee, in Montagu, Toynbee and History, p. 11. 
6
current Biography• July, 1947. 
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vision away from the initial self-centred standpoint that 
is natural to him as a living creature.l 
A second change wrought in modern life is the discovery 
by our archeologists not only of whole civilizations heretofore 
known only by name, but also of a wealth of knowledge about the 
daily life of those who peopled those civilizations. 'Phrcugh 
the power of our imaginations these "dry bones" can rise up and 
stand on their feet as living flesh, and we, in becoming their 
contemporaries, can slip out of our self-oentredness, put on 
their garments and enter into a world of knowledge which will 
help us to evaluate and understand ourselves. 
Toynbee has another purpose in writing his Study. It 
would seem that he has been thinking aloud with himself through 
volumes of dialectics, mastering the skill of debate, deliber-
ately delving into every nook and cranny along the way, all for 
one mighty purpose: to let the gathering waters at last break 
over the dam and inundate our modern world with an imaginative 
interpretation born of an understanding of the totality of human 
history. These floodwaters are finally loosed in his ninth vol-
ume when he pours his wealth upon the twentieth century world 
2 
and its problems. 
To accomplish his purpose, Toynbee has sought an under-
standing of the "laws" which determine the rise and fall of the 
1Historian 1 s Approach, p. 2. Melville Herskovits presents 
a similar point of view and claims the same exclusive virtue for 
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the field of anthropology: Anthropology provides the understanding 
necessary between human groups if, "in an age of expanding cormnuni-
cations, adjustment between nations is to be achieved. This ad-
justment oan only be reached, however, if mankind is considered in 
the broadest view, with a respect for differences and with a mini-
mum of that militant centering on self and group, called ethnocen-
trism, that has been so great a bar to the creation of a function-
ing world society. And only,anthropology, among the sciences, takes 
this broad view'! (Man and His Works: The Science of Cultural An-
thropology, New York: Alfred A. Knopf, 1952[194]}, P• ix). 
2 Study, IX, 406-644• 
civilizations. In a personal letter, he writes: "In methodology 
what I am trying to do is to apply the scientific notion of 
'law', 'regularity' and 'recurrence' to the history of human af-
fairs and find out experimentally how far this way of looking at 
things will go in this field." 1 He notices that both the social 
and the natural scientists make comparative studies of their data 
for the purpose of structuring their facts and discovering laws, 
and he believes that "historians ought to take their cue from the 
scientists."2 Once a knowledge of the "laws" that govern human 
history is obtained, there is a possibility that they eould be 
superimposed upon our own world to help us solve the dilemma we 
are in and perhaps to tell us, to some extent anyway, where we 
are going. 
A sensitive social concern runs through all of Toynbee's 
writing, beginning with the blue book edited for Lord Bryce in 
his Study. 1915, and this passion permeates 
have noted3 that "Toynbee's work 
every volume of We 
is not clothed in the cool garb 
of the detached scholar. It is an intensely personal document, 
the profession of faith of a great scholar" who is deeply in-
volved in the affairs of men. 4 It is to the correction of the 
"egocentric illusion" which has brought on a disordered world 
that Toynbee has dedicated his energies. "Toynbee is profoundly 
a moralist and Christian, determined in a crisis to help his fel-
low men."5 
1From a letter dated September 22, 1949, written to 
Kenneth w. Thompson, quoted in "Toynbee's Approach to History," 
Kontagu, Toynbee and History, p. 203. 
2Toynbee, in ibid., P• 5. 
3
see PP• 33-35· 
~ans Kohn, "Faith and Vision, 11 Montagu, Toynbee and His-
~ P• 351. 
5Tangye Lean, "A Study of Toynbee," ibid., p. 16. 
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Tangye Lean, in his article "A Study of Toynbee," uses 
an apt analogy, All past civilizations are like giant ships 
wrecked on the reefs of history. Toynbee has examined each sub-
merged victim and tried to reconstruct its course to determine 
what mistakes the "navigator" made and what particular reef was 
struck. A chart drawn from this examination could aid our own 
civilization-this "doomed liner listing toward the hulks of 
earlier wrecks"-in two ways: first, it could tell us the point 
we have reached in our own course, and, secondly, if it is not 
too late, it might tell us how to re-chart our course to avoid 
the reefs that sent the other ships down. 1 
We can thus see the wonting of Challenge and Response 
as the central clue to Toynbee himself; in these terms 
A Study of History becomes the gigantic response of an 
individual to the challenge of a disordered civilization2 it is an attempt to achieve order out of disintegration. 
As Toynbee proceeded with his work, a new and different 
concern began to work itself out. He came to see that the only 
hope of our modern world lay in a return to an appreciation of 
the spiritual side of life; 
The time has come for us, in our turn, to wrench ourselves 
out of the seventeenth-century mathematioo-physical line 
of approach which we are still following, and to make a 
fresh start from the spiritual side. This is now, once 
again, the more promising approach of the two, if we are 
right in expecting that, in the atomic age which opened 
in A.D. 1945, the spiritual field of activity, not jhe 
physical one, is going to be the domain of freedom. 
This is not a call for a return to any institutional form of 
religion, but a plea for an emphasis upon the non-material and 
personal "inner experiences" of man. 
1 Tangye Lean, in Montagu, Toynbse and Historz, P• 16. 
2Ibid., P• 36. 
3Historian's Approach, P• 285. 
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In a recent article Toynbee has made a summary of his 
purposes in writing A Study of Histo;y. 
The tiny contribution that I have a personal concern 
to make is to help rrr:r contemporaries-even if ever so 
little-to begin to see history with new eyes in the new 
light of a revolutionary change that has overtaken man-
kind in our day. In our day, for the first time in his-
tor,r, the whole habitable surface of our planet has shrunk 
together into "one world"; and this means that in our day, 
for the first time in history! the whole of history can be 
seen synoptically as a unity. 
1Toynbee, "On Finishing ;A~S~t::;;u~...,.:::O:.;f~H~i.::s.:t:::o:.&J" The Periodi-
Vol. ~ No. 246 (Autumn, 1954 , P• 244· 
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CHAPTER III 
TOYNBEE'S PHILOSOPHY OF HISTORY 
Introduction 
In June of 1950 Toynbee wrote the following words: 
When the writer was planning the present Study in the 
summer of A.D. 1927, he saw that he would have to grapple 
with the problem of the respective roles of Law and Free-
dom in human history before he could attempt to win a 1 Pisgah sight of the prospects of the Western Civilization. 
Twenty-three years later when the author came to the threshold of 
his ultimate goal, he had prepared himself through the production 
of eight penetrating volumes of historical philosophy. His jour-
ney had carried him from the Olympian mists to the shades of 
sheol in search of the "laws" of history, and he had found them. 
Toynbee's study of history has convinced him that there 
are "laws"-call them "patterns," "repetitions," "recurrences," 
"cycles," or "strong tendencies"--which structure human affairs 
and cannot readily be accounted for by any natural causes, such 
as the day-night cycle, the four-season cycle, or the long-range 
climatic cycle.2 He has therefore sought the answer within man, 
and has discovered that, when it comes to the question of law 
and freedom in human history, man is the proper field of investi-
gation. Toynbee's philosophy of history, then, seems to be grounded 
in human nature and must be comprehended "in terms of the person-
ity's inward psychic experienoes"3 as expressed primarily in the 
1 Study, IX, 167. 
2That is, the 1800-year cycle related to the oceanic tides. 
The most severe climatic condition known in Western history reached 
a peak about 1433, and the effect tapered off during succeeding 
centuries; the low point in the cycle was about 550 A.D. and this 
point will be reached again about 2400 A.D. 
3study, III, 248. 
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language of ps,ychology. All the figures and movements on the 
field of history are merely outward and visible signs of an 
inward and spiritual reality. 
The Psychological Unity of Toynbee's Philosophy 
Civilizations act remarkably like individuals as they 
work out their patterns. When broken down and reduced to psycho-
logical concepts, Toynbee's cycle takes the following form. The 
individual experiences a state of 
(1) peace and contentment: he relaxes his hold on abstraot 
values and becomes material-minded; he becomes self-
satisfied to the point of worshipping himself and his 
handiwork. This leads to 
(2) disillusionment and suffering: life has become meaning-
less as materialism fails to satisfy the needs of human 
nature; the old gods prove to be false gods. Man's suf-
fering drives him to a 
(3) salvaging of values: his attention is re-directed toward 
the fundamental questions of the nature and value of 
human life; he seeks meaning and finds it. This question-
asking mood stimulates him into a 
(4) period of creativity: he finds answers to his questions; 
life takes on new meaning as the gnawing disillusionment 
fades away; life becomes livable again and he is happy. 
He now enters a state of 
(1) peace and contentment: the cycle now repeats itself. 
This is the psychological thread which holds Toynbee's 
philosophy together. This "standard" cycle, however, can be bro-
ken by various factors, external or internal, and the "standard" 
pattern for the whole society is the same as for the individual 
in this respect. For example, an individual might learn his les-
sons vicariously through the sufferings of others and not be com-
pelled to pass through the disillusionment-suffering phase himself. 
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A whole society might learn the same lesson and thereby get a 
new lease on life. 1 
Outline of Toynbee's Philosophy of History 
When this movement is expressed in terms of civiliza-
tions, the psychological thread is not so clearly seen, but it 
is there, nevertheless. Using his specialized terminology, 
Toynbee's philosophy of history may be outlined2 as follows. 
(1) A primitive society3 (not yet a civilization, and still 
resting in its age-old dormant state) is confronted with 
a challenge, to which it makes a successful response; it 
passes, therefore, from "a static condition to a dynamic 
activity"; 4 more challenges and successful responses 
follow. Within the society is produced a 
(2) creative minority, which draws a voluntary allegiance 
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1According to Toynbee's analysis, there are so many varia-
ble factors that this "standard" pattern is most often broken at 
one or more points, but if it is broken it tends to right itself, 
muoh as a spinning top resists deflection. For instance, "when an 
indigenous universal state has been overthrown by the intrusion of 
an alien civilization before the exhaustion of the social rally 
which the foundation of the universal state has inaugurated, the 
impulse in the body social of the invaded disintegrating society to 
complete the universal state phase before going into dissolution is 
powerful enough sometimes to be able to constrain the triumphant 
aggressor to provide an alien substitute for the indigenous insti-
tution which he himself has destroyed, and sometimes to enable the 
invaded society to bide its time--for many centuries if need be--
until at last it finds its opportunity to expel the intruder, re-
establish the long ago overthrown indigenous universal state, and, 
this time, carry it through to the completion of its natural course" 
(Study, VII, 5), 
2Any such outline is necessarily artificial because of our 
conceptual limitations. While Toynbee's pattern may have "plateaus" 
where change slows down and conditions remain the same long enough 
to justify a label such as "universal state" or "interregnum", it 
never stops moving as an outline might be taken to imply; it is dy-
mic and continuous, one phase melting off into the next. 
3Toynbee uses "society" and "civilization" synonymously. 
4study, I, 195· 
via "mimesis"1 from the uncreative masses; it creates 
the directional themes of the new civilization; but it 
cannot sustain this creative streak indefinitely; it 
inevitably loses its elan vital and becomes a 
(3) dominant minority; now it has inherited a position of 
leadership which it cannot bring itself to surrender, 
even though it has not the genius to keep it; it resorts 
to force to maintain its position; this use of force 
dissolves the loyalty of the masses and brings on a 
2 (4) time of troubles; now the civilization is in decline, 
its creativity is gone, and a rhythmic series of unsuc-
cessful responses speeds it on its way toward disintegra-
tion; as the dominant minority uses its coercive whip, 
two alienated groups are produced; one is the 
(5) internal proletariat, 3 a rebellious horizontal stratum 
within the body social, which now in dissent becomes an 
ideological antagonist; this valiant group will not tol-
erate the corruption of the dominant minority or its co-
ercive methods. The second group is the 
(6) external proletariat; this is made up of groups of "bar-
barian war-bands" which split off vertically from the 
1Toynbee defines "mimesis" ~C~no~<: fromll~>ts't'o-3"- ~) as 
"the acquisition, through imitation, of social 'assets'--aptitudes 
or emotions or ideas--which the acquisitors have not originated 
for themselves." He uses "mimesis" rather than "imitation" to 
avoid the negative connotations of "unintelligent imitation" or 
"satirical imitation" which are attached to this word and also to 
the term "mimicry." Toynbee uses "mimesis" to denote "social imi-
tation 'without prejudice'" (Stud;y, I, 191). 
2This term refers to an extended period of instability and 
parochial warfare which Toynbee finds in every civilization just 
before the establishment of the universal state (Stugy, I, 53). 
3
"Proletariat" (from the Latin proletarius) designates 
"any social element or group which in some way is 'in' but not 
'of' any given society •••• In other words, a 'proletariat' is 
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an element or group in a community which has no 'stake' in that 
community beyond the fact of its physical existence" (Study, I, 41). 
frayed edges of the troubled empire; it begins to bring 
external pressure to bear on the body social, but by 
forceful means the dominant minority brings about politi-
cal unity and consequent expansion and standardization. 
The struggle between the dominant minority and the two 
proletariats produces two institutions; one is a 
(7) universal state which is established when the member 
states war against one another, and this warfare ends 
with "a 'knock-out blow' in which a single surviving 
state is left staggering, half-dead, among the corpses of 
its fellow combatants. 111 The second institution, produced 
within the universal state, is a 
(8) universal church, developed by the internal proletariat; 
through this body any remnant of value in the decaying 
civilization is salvaged; it carries on intact as the 
civilization at last dissolves around it; following the 
death of the civilization there is a 
(9) major interregnum, a transition,period, during which there 
is a "Volkerwanderungt•2 of barbarians that prey on the 
carcass of the dead civilization; during this interregnum 
a new religion is born from tragedy and suffering, and it 
is upon the strength and creativity of this religion that 
there is created a new 
(10) affiliated oivilization. 3 This second-generation civili-
zation corresponds to the primitive society, and the cycle 
now repeats itself beginning with a creative minority. 
1 Study, V, 17. 
2Literally "the wandering of the nations" (ibid., I, 53). 
3Toynbee uses the terms "apparentation" and "affiliation" 
to designate the parent-offspring relationships of societies. For 
example, the Hellenic Civilization is "apparented" to our Western 
Civilization because it fostered it, and Western Civilization is 
"affiliated" to the Hellenic as its offspring. 
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Summary of Toynbee•s Philosophy of History 
Toynbee begins his Study with a survey of his subject 
matter--the civilizations known to the history of man. He lists 
twenty-seven civilizations1 (including five arrested civiliza-
tions2) that have been born to date, plus four abortive civili-
zations3 that started out normally but could not make the grade. 
Of the twenty-two that reached maturity, fifteen are now dead 
and buried, 4 while seven are still alive.5 Of the five arrested 
civilizations two are dead, 6 and three are still living.7 There 
1The summary presented here will not tally with the lists 
given in Toynbee's early volumes since it includes the Shang civi-
lization which archeologists brought to light between the writing 
of the second and third batches of books and which Toynbee felt 
"could no longer be dismissed as being merely legendary" (Study, 
VII, 411). 
Toynbee divides these twenty-seven civilizations into 
family groups as follows: Two societies, the Egyptiac and Andean, 
are wholly unrelated. All the other civilizations are arranged 
in five families: (1) Minoan + Hellenic + Western, Eastern Ortho-
dox, and Russian Orthodox; (2) Syriac + Iranic and Arabic (= Is-
lamic); (3) Mayan+ Yucatec and Maxie (= Central American); (4) 
Sumeric + Indio, Hittite, and Babylonic + Hindu; (5) Shang+ Chin-
ese and Japanese {= Far Eastern). 
2The arrested civilizations are the Polynesian, Eskimo, 
Nomadic, Ottoman, and Spartan. 
3The abortive civilizations are the Scandinavian, Far 
Western Christian, Far Eastern Christian, and Syriac. 
4The dead civilizations are the Minoan and Hellenic, the 
Syriac and Iranic, the Mayan, Yucateo, and Maxie, the Sumeric, 
Indio, Hittite, and Babylonic, the Shang and Sinic, the Egyptiac, 
and the Andean. 
5The living civilizations are the Western, Near Eastern 
Christian, and Russian Orthodox Christian; the Islamic, the Hindu, 
the Chinese Far Eastern, and Japanese Far Eastern. 
6The dead arrested civilizations are the Spartan and the 
Ottoman. 
7The living arrested civilizations are the Polynesian, 
Eskimo, and Nomadic. 
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are, then, in the twentieth century, a total of seventeen dead 
and ten living civilizations. Two of these ten living civili-
zations are now in their death throes. 1 There are eight left, 
and six of these "bear marks of having already broken down and 
gone into disintegration." 2 Seven of the eight are under threat 
of either annihilation or assimilation by the Western Civiliza-
tion. Our own society, therefore, stands currently at the top 
of the list of the twenty-seven societies of man's history. 
Like Plato's simile of the Cave, 3 Toynbee's illustration 
of the "Climbers' Pi tch"4 has become famous. In it he likens a 
primitive society to a climber lying dormant on a ledge, with 
steep precipices below and above. He has already made the climb 
to the ledge and is taking a well-earned rest. A stimulus then 
presents itself. The climber rises, casts his eyes upward, and 
slowly begins to scale the precipice toward the next ledge. He 
may never reach his goal, but at least he has come to life and 
made a start on that upward journey. The primitive society, 
after lying torpid for perhaps centuries, is now "in process of 
civilization." 
To explain the cause of this change from the statio to 
the dynamic, Toynbee has developed the formula which he labels 
"Challenge-and-Response." A challenge from one or more sources 
is presented, to which the spirit of man responds creatively. 
Or phrased differently, a problem is encountered to which man 
must find a solution if he is to survive. Toynbee has analyzed 
five categories of challenges which have stimulated the anteoe-
1These two dying civilizations are the Polynesian and 
Nomadic. 
~he two still in growth are the Eskimo (in which case 
"growth was arrested in infancy") and our Western (Study, IV, 2). 
3Plato Republic, 514A-521C; quoted by Toynbee in Study, 
III, 249-52. 
4study, I, 192. 
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dents of the civilizations into growth: hard countries, new 
ground, sudden shocking blows, mounting pressures, and social 
penalizations. If the society has the "spirit" to respond suc-
cessfully to a given challenge (and the "spirit" is one of the 
variable and unpredictable factors in Toynbee's philosophy), it 
enters a period of creativity and growth which may continue for 
centuries. In terms of the individual, this society "in process 
of civilization" is young and self-confident; its spirit is ex-
perimental and adaptive. This 6lan vital will continue just as 
long as the society (or individual or minority) "replies to a 
challenge by a response which not only answers the particular 
challenge that has evoked it but also exposes the respondent to 
a fresh challenge which demands a fresh response,"1 and this 
movement continues on "into the repetitive, recurrent rhythm 
which the concept of growth implies."2 The formula for this 
growth-progression would be: a challenge provoking a successful 
response provoking a challenge--and so on pending a breakdown. 3 
Toynbee has found that "the greater the challenge the 
greater the response"-up to a certain point. After that the law 
of diminishing returns takes hold. The challenge must be severe 
enough to stimulate the subject to a creative response, but if 
the challenge is too severe, it may fall victim to overwhelming 
odds. "The most stimulating challenge is to be found in the mean 
between a deficiency of severity and an excess of i t."4 
The key symptom of growth is "etherialization" which is 
defined as "the evocation of an inspiringly spiritual meaning 
out of a crassly material one."5 
1
study, III, 377. 3Ibid., VI, 281. 
2~., V, 11. 4rbid., II, 393. 
5Ibid., VII, 531. Toynbee gives some interesting philo-
logical examples of this process of "etherialization." In pre-
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In morphological terms 'etherialization' appears as a 
progressive change in organization from complexity towards 
simplicity; in biological terms, it appears as a saltus 
Naturae from Inanimate Matter to Life; in philosophical 
terms, as a re-orientation of the mind's eye from the 
Macrocosm towards the Microcosm; in religious terms, as 
a conversion of the soul from the World, the Flesh, and 
the Devil to the Kingdom of Heaven. 1 
The criterion of growth, therefore, is a change of emphasis, a 
transfer of energy, and a shifting of the scene of action from 
the material field to the spiritual field. "On the spiritual 
plane • • • one inch gained is of greater consequence for Man-
kind than a mile gained in supererogatory additions to Man's com-
mand over Non-Human Nature. 112 As this shift in the field of ac-
tion takes place again and again, the society will have "to 
reckon less and less with challenges delivered by alien adver-
saries ••• and more and more with challenges that are pre-
sented by itself to itself in an inner arena." A growing person 
or society becomes its own challenger, and for Toynbee the cri-
terion of all growth is this "progress toward self-determina-
tion."3 
The spearhead of the genesis of a civilization is a 
"creative minority" which provides the leadership throughout its 
period of growth. This may be an individual or group. The un-
creative masses follow by mimesis this creative minority, assum-
ing its ideals and spirit; mimesis is the cohesive power which 
holds the society together. As long as the minority continues 
Christian Athenian Greek the term ~!<><Aller La meant the assembly of 
townspeople meeting to transact political business; in Christian 
usage ecclesia came to mean the local community of Christians and 
the invisible Church Universal. The wordA.ao~ denoted the people, 
i.e. the masses who had to be led; the "laity" of the Church were 
the spiritual followers of their Lord, half-heroic and half-ser-
vile. The early meaning of xH)poc; was political and judicial; 
later it designated the chosen servants of God. The same "ether-
ialization" has taken place in the meaning of f:rnm-«SnoL, -r?t [3LR-
,, , s.. , , , .... ALa, YP"'Jl'l, vLa,~llXC<L, flOVO:XOL, A8L-rouryLa, and rtVEUf.La. 
1 Study, III, 191-92. 
2Ibid., VII, 488. 3Ibid., III, 216. 
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to be creative, the majority will follow by the act of mimesis. 1 
When the creative minority has lost its vitality--as it 
inevitably will--it turns into a "dominant minority" and the 
golden period of growth is past. The appearance of this body 
is one of the symptoms marking the decline and fall of the so-
ciety. Among the causes of this tragic transition is the ten-
dency of the creative minority to "rest on its oars" because it 
feels that, having exerted itself once upon a time, it has the 
franchise to live happily ever after. In this mood, the crea-
tive minority {now the dominant minority) will "repeat mechani-
cally the motions that served him so well last time," and in 
doing this "it becomes the environment's slave instead of its 
masters." This self-aggrandizement works only as long as the 
environment remains constant; it means disaster the moment a new 
challenge presents itself.2 
Toynbee uses the terms><opo~ ,u8p•~, and a-r11to describe 
this inevitable next step. Subjectively, ><6po~ means "spoiled 
by success"; u ~ p • ~ means the resulting loss of "mental and moral 
balance"; and (, ''1 refers to the "blind headstrong ungovernable 
impulse that sweeps an unbalanced soul into attempting the im-
possible."3 
The piper who has lost his cunning can no longer conjure 
the feet of the multitude into a dance; and if, in rage 
and panic, he now attempts to turn himself into a drill-
sergeant or a slave-driver, and to coerce by physical 
force a people whom he feels that he can no longer lead 
by his old magnetic charm, then, all the more surely and 
more swiftly, he defeats his own intention; for the fol-
lowers who had merely flagged and fallen behind as the 
heavenly music died away will be stung by a touch of the 
whip into active rebellion.4 
1
stu!ly, IV, 5· 4rbid., 5· 
2Ibid., 257• 
3rbid., 258-59. See also PP• 465-584. 
' 
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This unfortunate change in the broken-down society's 
leadership provokes the secession of "a Proletariat which no 
longer spontaneously admires, or freely imitates, the ruling 
element, and which revolts against being reduced to the status 
1 
of an unwilling 'under dog' •" Inside the body social is the 
"internal proletariat," formerly loyal followers who now refuse 
to accept the leadership of the dominant minority. Outside the 
society is the "external proletariat" of barbarians, ex-prose-
lytes whose attitude changes from admiration to recalcitrance 
and rebellion. Thus the breakdown of a civilization gives rise 
to a class-war within and a competitive struggle between paro-
chial states without. 
In brief, the breakdown of a civilization has three suc-
cessive phases. First, there is a failure of creative power in 
the minority which becomes a challenge to the proletariat (both 
internal and external) which now becomes conscious that it has 
a soul of its own and makes up its mind to save ite soul alive. 2 
Second, the majority responds with a withdrawal of mimesis, which 
it transfers to other centers of leadership. Third, there is a 
consequent less of unity in the society as a whole, and the so-
ciety is well along the path of disintegration. 
In Toynbee's estimation such a schism in society as the 
proletariat represents is merely superficial. 
Its significance lies in its being the outward visible 
sign of an inward spiritual rift; and this spiritual rift 
is riven in human souls; for, among all the almost infin-
itely various manifestations of Human Nature, the Soul 
alone is capable of being the subject of spiritual exper-
iences and the author of spiritual acts. A schism in the 
souls of human beings will be found at the heart of any 3 
schism that reveals itself on the surface of the society. 
1 Study, IV, 5-6. 3Ibid., V, 376. 
2 ~·• I, 336. 
The failure to respond successfully to a challenge is 
the essence of the breakdown of a society, and as long as the 
particular challenge remains unanswered it will continue to hold 
the field. Since each response is a failure, the unanswered chal-
lenge keeps presenting itself with greater insistence and in a 
more formidable form "until at last it quite dominates and ob-
sesses and overwhelms the unhappy souls that are being progres-
sively defeated by it. 111 This contrasts with the growth phase 
of a society where the successive challenges are all different 
since each is answered effectively.2 
Toynbee's formula for the disintegration-progression 
would be: a challenge provoking an unsuccessful response pro-
voking another attempt--and so on pending dissolution. 3 There 
is a "progressive complication of an unsolved problem." 4 In 
this downward path, there is a "merciless uniformity'' and an 
"intensification" as compared with the "perpetual variety" and 
"diversification" of the growth-process. 5 Since self-determina-
tion is the criterion of growth, it follows that "a loss of sel:r-
6 determination is the ultimate criterion of breakdown•" and stan-
dardization is the "master-tendency" of the disintegration-pro-
cess. 7 
One of the most conspicuous symptoms of the disintegra-
tion of a society is the attempt--in the next to the last stage 
of its decline and fall--to purchase "a reprieve by submitting to 
a forcible political unification within the framework of a 'uni-
versal state' ... ~> It is the work of the dominant minority which 
1
study, v, 13. 5Ibid. 
2Ibid., 12-13. 6Ibid., IV, 132-33. 
3 VI, 281. 7 Ibid., VI, 322. ~·· 4 v, 11-12. 8-- IV, 2. ~·· Ibid., 
at this stage tries to check and defY the process of disinte-
1 gration, but, of necessity, it falls short of success because 
it has been established too late and at too great a cost. "The 
stable door has been bolted only after the steed has fled." 2 To 
those who participate in this reprieve, however, the universal 
state may be welcomed as the culmination of worldly achievement. 
Since the vulgar estimates of human prosperity are reckoned 
in terms of power and wealth, it thus often happens that 
the opening chapters in the history of a society's tragic 
decline are popularly hailed as the culminating chapters 
of a magnificent growth; and this ironic misconception 
may even persist for centuries.3 
Nevertheless, the universal state is little more than a temporary 
rally which is, at the same time, a "point of no return." It is 
not a summer, but an Indian Summer, "masking autumn and presaging 
winter." 4 
Sooner or later the universal state goes into dissolution 
and in so doing carries the civilization to the end of its career. 
Its last days are mercifully ended either when some aggressive 
contemporary attacks and devours it, or when it dissolves into an 
interregnum.5 
The full disintegration movement is more complex than 
this, however, for a finer rhythm can be felt. From the break-
down of a society to its dissolution, Toynbee discerns a disinte-
gration-rhythm of three and one-half beats of the movement of 
rout-and-rally. The universal state is punctuated by a minor in-
terregnum somewhere along its path, and the time of troubles is 
likewise broken by a minor recovery sometime before the establish-
ment of the universal state. Furthermore, the major interregnum 
that follows the dissolution of the universal state sometimes shows 
6 
a sub-rally, like a convulsive movement during throes of death. 
1 Stuf!.l, VII, 4· 4 ~·· VII, 3-4. 2Ibid., VI, 283. 5Ibid., VI, 283. 
3Ibid., v, 16. 
6--
284-86. ~·· 
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Yet during the tragic moments of disintegration all 
hope is not lost, for the illusionment of prosperity that stu-
pefies the masses "will provoke spiritually sensitive and strenu-
ous souls into an utter defiance of the charms of This World."l 
The painful perturbing dissolution of familiar forms, 
which suggests to weaker spirits that the ultimate reality 
is nothing but a chaos, may reveal to the steadier and 
more penetrating spiritual vision the truth that the 
flickering film of a phenomenal world in which the forms 
of outward things take shape only to disappear again is 
an illusion which cannot for ever obscure the everlasting 
unity that lies behind.2 
The sensitive souls who lead 
minority, 
this reaction might be called a 
for it is in their 6lan that the secondary creative 
hope of the future is invested; a "remnant" rises, phoenix-like, 
from the ashes of decay. 
Perhaps it is here that the antithesis between material-
ism and progress can be viewed most clearly. For Toynbee, "pro-
gress" always means "the spiritual progress of individual souls." 3 
Material goods can never in themselves be criteria for judging 
progress; in fact, there is strong reason to conclude that there 
is a high degree of coincidence between the high points in man's 
religious development and the low points in his secular cultural 
achievement, and Toynbee believes that this "may be one of the 
'laws' of Man's terrestrial life." The milestones of man's spiri-
tual progress all stand at points where a surveyor of secular his-
tory "would report breaks in the road and breakdowns in the traf-
fic."4 The Hebrew prophets emerged during the time of troubles 
suffered by a broken-down Syriac civilization, and Jesus' passion 
"is fraught with all the anguish of an Hellenic Time of Troubles."5 
1 Study, VII, 552. 
2Ibid., VI, 1. 
3Ibid., 564. 
~bid., VII, 551. 
5Ibid., 551-52. 
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Therefore, a "universal church" comes to birth during a 
time of troubles following the breakdown of a civilization, and 
unfolds itself within the political framework of a universal 
1 
state. To give birth to this church is the raison d'@tre of the 
universal state, in spite of its more immediate "official mandate" 
to prevent the final dissolution of a disintegrating society. 2 
In this perspective it looks as if a civilization that 
brings a church to birth and perishes in the creative 
act does not stultify itself by perishing, but, on the 
contrary, justifies its existence by carrying out its 
historical mission at the cost of its own life. The 
egg-shell has to be broken for the chicken to be hatched.3 
The breakdown of a civilization is not a tragedy when it is seen as 
an overture to the birth of a church; and the value of that civili-
zation must be measured in terms of its contribution to the task 
of "bringing the higher religions to flower." 4 
This "higher religion" which makes its first appearance 
during the universal state is most often of alien origin,5 pro-
1 3 Study, VII, 381. Ibid., 532. 
2 Ibid., 526-27. 
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4Ibid., 449. It is on this point that Toynbee makes a 
significant reversal in his evaluation of the role played by the 
church. In his early concept it was the raison d'3tre of the church 
to give birth to a new civilization. At the beginning of his Study 
he said that "when the moribund Empire fell, the ensuing 'interreg-
num' gave the living Church an opportunity to perform an act of 
creation. The Church then played the part of a chrysalis out of 
which there emerged in the fullness of time a new society" (ibid., 
I, 57). In this "chrysalis" concept, the civilizations' rolewas 
dominant and the churches' role was subordinate. Between 1939 and 
1954 Toynbee discovered the necessity of inverting this assumption. 
From Volume VII on, "instead of dealing with churches in terms of 
civilizations," he proceeds inversely by "dealing with civiliza-
tions in terms of churches" (~., VII, 526). The resulting philo-
sophy is presented in the text above. This re-evaluation has sig-
nificant teleological and axiological implications. 
5It is "alien" in the sense that "the source of the reli-
gion's creative inspiration" lies outside "the tradition of the 
duoed by an internal proletariat who felt themselves--and were 
felt by their pagan neighbors--to be "in but not of" the disin-
tegrating civilization. This alien ohuroh is the beneficiary of 
the dying sooiety. 1 
Following the decisive breakdown of the universal state 
(the "Pax Oecumenica"), there is a major interregnum, a sort of' 
"vacuum" found between the fall of' the old civilization and the 
emergence of' the new. During this transition period the church 
is gathering strength for the taSk ahead. There is also a V61-
kerwanderung of' barbarians who now invade the territory formerly 
belonging to the empire. From this there arises a bevy of "suc-
cessor-states" from groups which were previously members of the 
2 universal state, but now find themselves on their own. 
The Meaning of Toynbee's Philosophy of' History 
The purpose of this section is to interpret briefly 
Toynbee's philosophy of history as a point of reference for the 
following study of' his concept of man. 
From an "empirical" investigation of' the life-histories 
of' the twenty-two civilizations which Toynbee accepts as valid 
subjects for study, he concludes that "human history does turn 
out, on occasions, to have repeated itself ••• even in spheres 
of human activity in which the human will is at its nearest to 
being master of the situation and is least under the domination 
of cycles in physical nature." 3 Suoh repetition is always most 
clearly seen in the disintegration-phase of' a civilization's 
cycle, for there standardisation is the "master-tendency" and 
society within whose universal state the new religion has first 
presented itself." For example, "the Roman Empire provided an 
Hellenic-made cradle for a Syriac-inspired Christianity" (Stu<iy, 
VIII, 89). 
2~., VII, 526-27. 3Ibid., I, 53. 
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the creative faculty is in minimum operation. In every society 
where the disintegration-process lends itself to study, "the 
same successive stages all invariably occur in the same order, 
each stage taking approximately the same period of time in the 
history of one civilization as the corresponding stage in the 
1 history of another." Psychologically this is what one would 
expect, for breakdown means loss of self-control, which in turn 
means "the lapse of freedom into 
ceases are apt to be uniform and 
automatism," 
2 
regular." 
and "automatic pro-
By contrast, the differences between societies in their 
dynamic growth-phases are extensive and profound, for there dif-
ferentiation is the "master-tendency" and the creative faculty 
is in full power; there the "cake of custom" has not yet entered 
the play. Man is free, and his "free acts are infinitely varia-
ble and utterly unpredictable." 3 
Toynbee's philosophy, therefore, has no place for inex-
orable Spenglerian patterns against which man will fight--if he 
chooses to fight--in vain, since they cannot, under any condi-
tion, be changed. There is no hint of any Stoic resignation to 
the fateful turning of the Wheel of Existence. For Toynbee these 
"laws of nature" are little more than strong tendencies which 
have manifested themselves through human nature in human history. 
This "tendency toward repetition"4 can be changed by variable 
factors, foremost of which is the human will itself.5 
Although Toynbee is sometimes hesitant about using the 
term "direction" to describe historical movement, 6 he is essen-
1 Study, IX, 330. 
2Civilization on Trial, pp. 12-13. See also PP• 158-63 
of this dissertation. 
3study, V, 22-23. 6Ibid., V, 13; III, 124-27. 
4civilizaticn on Trial, P• 37. 
5stud.y, IX, 333ff. 
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tially an optimist--an historian with faith--in his interpre-
tation of that movement. History, for him, is not the turning 
of a treadmill eternally going nowhere. The rises and falls of 
the civilizations show him a rhythm "in which the successive 
revolutions of a wheel carry a vehicle, not on the repetitive 
circular course that the revolving wheel itself describes, but 
in a progressive movement toward a goal." 1 
The perpetual turning of a wheel is not a vain repetition 
if, at each revolution, it is carrying a vehicle that much 
nearer to its goal; and, if 'palingenesia' signifies the 
birth of something new, and not just the rebirth of some-
thing that has lived and died any number of times already, 
then the Wheel of Existence is not just a devilish device 
for inflicting an everlasting torment on a damned Ixion. 
On this showing, the music that the rhythm of Yin and Yang 
beats out is the song of creation; and we shall not be mis-
led into fancying ourselves mistaken because as we give 
ear, we can catch the note of creation alternating with the 
note of destruction. • • • If we listen well we shall per-
ceive that, when the two notes collide, they produce not a 
discord but a harmony. Creation would not be creative if 
it did not swallow up in itself all things in Heaven and 
Earth, including its own antithesis.2 
1study, VII, 423. 
2 ~., VI, 324-25. 
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TOYNBEE 1 S CONCEPT OF MAN 
CHAPTER IV 
MAN IN PROCESS OF CREATION 
In the hietory of anthropological thought, the various 
theories regarding the origin and development of man fall into 
two categories that are mutually exclusive of one another. God 
made man by a deliberate act of creation, at a point in time, 
from some pre--existent material (clay, blood, or the like); or, 
secondly, man was and is the gradual creation of an evolutionary 
process, which may or may not be under the supervision of a di-
vine attendant. 'l'he first theory is "myth"; it is an attempt to 
account for the fact of man's existence and his peculiar quali-
ties; it is a theological solution to the crisis of human exper-
ience. The common vehicle of its expression is folk-story. The 
second theory is a scientific hypothesis, resulting from the ap-
plication of the inductive method to empirical data; it is recent 
and still in the stage of clarit'ication. 
In keeping with his attempt to encompass the whole of 
modern knowledge, Toynbee's philosophy of man falls entirely 
within the confines of the second theory. Mankind is a "recent 
product of the evolution of Life on a planet which is one of the 
1 youngest bodies of the stellar universe." He accepts as a work-
ing presupposition the scientific conclusion that the human race 
2 has been in existence for "several hundred thousand years" and 
1 Study, I, 245· 
2Ibid., 173. Toynbee seems to accept Sir James Jeans' 
figures for working purposes: 
Age of Earth c. 2,ooo,ooo,ooo years 
Age of Life c. 300,000,000 years 
Age of Man c. 300, 000 years 
Age of Civilization c. 6,000 years 
It should be noted that the rightness or wrongness of these fig-
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he finds 
good for 
no defensible argument for assuming that it "is not 
1 
another 300,000 at least." The life expectancy of the 
Genus Homo on earth is "unimaginably long" in his estimation-
barring, of course, the possibility of self-annihilation or des-
truction through some unforeseen cosmic force. 2 
When dealing with problems involving time, Toynbee does 
not forget the relevance of this long-range context. Most his-
torians, he fears, think only in terms of "recorded history" and 
when they are asked to press their thinking back into the pre-
historic phase of life, their minds go blank and squeeze time 
together. Hence, the 6, 000-year period of "man in process of 
civilization" looms disproportionately large, and man forgets 
the momentous events that took place during the silent years of 
fern and trilobite. But for Toynbee, marutind 1 s lifetime is a 
quick second after a long day of labor. "A millenium and a half 
is no doubt an infinitessimally short span of time on the Time-
scale of the age, up to date, of the Human Race or of Life or of 
the Earth or of the Stellar Cosmos. 113 On this time-scale the 
thing called "civilization" is "concentrated within less than 
one-fiftieth part of the lifetime of Mankind" and Toynbee con-
cludes that all civilizations are therefore philosophically con-
temporary with one another.4 
This description, however, does only half justice to 
Toynbee's position. To view man merely as an evolutionary emer-
gent is to read a book while disbelieving that it ever had an 
author. Dr. Martin Wight puts the question to Toynbee: "Did Man 
urea does not effect the validity of Toynbee's thinking; he would 
still be an exponent of evolutionary development though they 
should be doubled or halved by fUrther scientific evidence. 
1
study, IV, 14. 3Ibid., 27. 
2Ibid., VII, 465. 4Ibid., I, 174. 
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make himself?" ("an evolutionary pulling-oneself-up-by-one's-
own-bootstraps") or "did God create him?" Toynbee gives his 
answer: 
All things-human and non-human, animate and inanimate--
were "creatures" in the sense that they had been brought 
into existence, kept in existence, and were changed or 
disbanded by a divine Power and a divine Purpose that 
were not their own and that, though manifested in and 
through them, were also always and everywhere outside 
them and always and everywhere independent of them. • • • 
Man was ••• a type of all creation which gave an insight 
into the character and aim of all God's work.l 
History without God is meaningless to Toynbee. He is not a 
mechanist and cannot account for the "patterns" which he discovers 
in history without implicating a divine mind which is at work in 
the long process of development and growth. His position is 
clearly stated on this fundamental question about the creation 
of man: 
For finite human minds, it is morally inexplicable 
that God the Creator of Life on Earth should have antici-
pated the gait of His creature Homo Faber by feeling his 
way gradatim et pedetemptim. They can understand why Man 
should have had to serve an apprenticeship in flaking 
flints in order to learn how to build an atomic pile; but 
why did an Almighty God who is Love and Creativity in one 
not avail Himself of His power to create a Buddha and a 
Saint Francis de toutes pieces? Why did He elect to ap-
proach the creation of these spiritual masterpieces of 
His by the slow, laborious, clumsy, and apparently malefi-
cent method of creating amoebae, cholera germs, sharks, 
and sabre-toothed tigers by the way?2 
Somewhere along this evolutionary line, "sub-man" rose to 
"man," and since the time of this transition "human nature" has 
remained the same. Toynbee is convinced that "there is no war-
rant for supposing that, witlnn'hietorical times,' there has been 
any progress in the evolution of human nature itself, either phy-
1 Study, VII, 421. 2Ibid., IX, 401-402. 
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sical or spiritual."! Judging from contemporary anthropologi-
cal data, he concludes that the p~chic qualities of all exist-
ing human beings--irrespective of their different social back-
grounds--are "substantially identical"; and we have no reason for 
believing those qualities to have been different in the earliest 
2 
representatives of true man. Furthermore, "there was no war-
rant in the evidence of History for expecting any great varia-
tions in the future either for better or for worse," in spite of 
man's long life-expectancy. 3 
1Historian's Approach, P• 261. 
2
civilization on Trial, P• 255· 
3Stu~y. VII, 563. 
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CHAPTER V 
HUMAN NATURE AND RELIGION 
Religion Inherent in Human Nature 
Toynbee believes that religion is "one of the essen-
tial faculties of Human Nature." Every man is moved by an im-
pulse--even though he may not realize it or phrase it in such 
terms--"to seek: after God." This impulse is "innate in human 
1 
nature," and "to slough religion off would be to slither out 
of human nature, and that feat is not within any human being's 
power. 112 There has never been a human being or a human com-
munity known to man that has not had a religion of some kind, 
and this seems to point to human nature as its source. 3 
But Toynbee sees this impulse as more than one of marry 
traits of man's natural being. This religious drive is "Man's 
distinctive characteristic"4--the one drive that sets him off 
from both hie sub-human progenitors and contemporary animal 
forms. It is just as fundamental as sex and fear, but indica-
tive of a far higher level of life. Indeed, for Toynbee, "re-
ligion is the most important thing in life."5 
1Toynbee, "Man at Work in God's World," Vital Speeches 
(November 15, 1955), P• 87. This statement is quoted from an 
address deli~ered before the Church and Work Congress in Al-
bany, New York, on October 19, 1955. 
2Toynbee, "On Finishing A Study of Histor.y," The Peri-
odical, Vol. XXX, No. 246 (Autumn, 1954), P• 244. 
3 Stugy, VII, 478. 
~istorian'e Approach, P• 140. 
5Toynbee's comment on The Teachings of the Compassion-
ate Buddha, ed. E. A. Burtt (New York: Mentor Books, 1955), 
P• 1. 
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Man cannot live without attempting to make sense of 
his experiences in the total context of life, 1 and Toynbee 
believes that human existence cannot be made coherently mean-
ingful without presupposing an Ultimate Reality, This means that, 
by definition, the attempt to find meaning in life is a reli-
gious functionJ every person has an innate drive to become a 
philosopher of religion. Perhaps this is what Albert Schweitzer 
meant when he said that all thinking is ultimately religious, 2 
From this point of view, then, every man is religious in so far 
as he tries to find meaning in life. Toynbee summarizes by 
saying that "religion, after all, is the serious business of 
the human race" and "the true end of .lilan." 3 
Since religion is a component element of human nature, 
it follows that "human beings cannot live without worshipping 
something,"4 that is, without finding some expression for this 
aspect of their being. It inevitably happens that when people 
are "starved of Religion, the desperate spiritual straits to 
which they are reduced by being deprived of this necessity of 
life can fire them to extract grains of religious consolation 
out of the most unpromising ores,"5 
In fact, it would seem that man has spent most of his 
lifetime so far mining "fool's gold," Toynbee finds that the 
infinite variety of religious forms falminto three groups, 
depending upon the object of worship: (1) Man worships nature 
because of its mystery and power which he can neither under-
1Toynbee, Vital Speeches (November 15, 1955), P• 244. 
2
civilization and Ethics (Part II of The Philosop~y of 
Civilization)(New York: Macmillan Co., 1929), P• 258. 
3 Study, VII, 448. 
4 Ibid,, 512, 
5Ibid., 478. 
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stand nor control, and this nature worship is "by far the oldest 
and most deeply rooted" form of worship; 1 (2) he worships him-
self, either individually (as a deified hero, philosopher, or 
technician) or collectively (as a deified city-state, nation, or 
empire); or (3) he worships a spiritual being--an Ultimate Real-
ity--to which he turns when he grows disillusioned with the wor-
ships of nature (which he finds he can control) or himself (whioh 
he discovers is not god and not worthy of worship). In the wor-
ship of man and nature, he has confused the creature with the 
Creator; but in the third tYPe of worship, man has found the only 
true God--the only object of worship which will fully satisfy his 
instinct for worshipping something. 2 
The 'llwo Sides of the Human Psyche 
According to Toynbee's analysis, there are two sides to 
the human psyche. One is a conscious volitional surface; the 
other is a subconscious emotional abyss. Each is a world unto 
itself, with its own raison d'etre, its own methods of expres-
sion, and its own way of comprehending truth. Both are windows 
through which we can get a dark glimpse into hurnan nature. 'l'hey 
are complementary to each other--in spite of the fact that they 
often seem contradictory because each world is prone to call its 
own imperfect and fragmentary expression of human nature "the 
truth." 
The conscious intellect's "chart of the universe" is 
constantly changing, for its picture of reality is woven of the 
data available for coherent assimilation at a particular time 
in histo:cy, and "a new piece of information may transform the 
1Historian's Approach, P• 18. 
2This three-fold category is dealt with in ibid., pp. 
16ff. 
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whole pattern of the ohart." It follows that any statement of 
scientific truth will always be "precarious and temporary • 
scientific truth is relative because it is cumulative in the 
Time-dimension. ,.l 
'I'his rational side of the psyche cannot knowingly hold 
two contradictory data simultaneously, for its drive is to 
• 
make meaning of human experience. Its natural expression, there-
fore, is in science, where law stated with mathematical preci-
sion is the culmination of its genius. ''/hen it attempts to catch 
an all-inclusive vision of reality, its method of comprehension 
is metaphysics, but any such attempt by metaphysics to gain "a 
comprehensive view of scientific truth can never and nowhere be 
more than an interim provisional report on the general progress 
2 
of Science up to date." 
The subconscious psyche, on the other hand, is the world 
of emotion, and the truth apprehended by the subconscious psyche 
"finds its natural expression in Poetry.n 3 The feeling elements 
expressed by poetry are eternal: the same love and lust, grief 
and revenge, may be found in the Psalms as in the verses penned 
by Dante a millenium or two later. "At the sub-conscious level, 
from which Poetry rises, Human Nature seems to be the same always 
and everywhere--the same in Primitive Man as in Man in Process of 
Civilization." While scientific truth is always changing, "poetic 
truth is absolute because it is static in the Time-dimension," 
and the picture which it tries to present is not the fleeting 
glimpse of metaphysics. Therefore, the prophetic attempt to at-
tain a comprehensive vision of poetic truth is, by its very nature, 
1Historian 1 s Approach, PP• 122-23. 
2Ibid., 121-23. 
3rbid., 121. 
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"more feasible than the attempt made by Metaphysics to present 
a comprehensive view of scientific truth." This poetic truth, 
therefore, would be 
an expression of unique value, standing by itself, and 
not subject to abrogation, addition, or subtraction 
when confronted with other expressions, perhaps differ-
ing from it in the degree of their illumination, that 
have been uttered in other times and places.l 
Toynbee submits that these worlds are poles apart and 
might well say to one another, "My thoughts are not your thoughts, 
neither are your ways My ways." The side of the psyche that we 
call "reason" would think the subconscious a childlike creature, 
"both in its humble-minded attunedness to God, which the Reason 
cannot emulate, and in its undisciplined inconsequence, which 
the Reason cannot approve." And conversely, the subconscious 
creature would believe reason to be a "heartless pedant who has 
purchased a miraculous but superfluous command over Nature at 
the sinful price of betraying the Soul by allowing her primor-
dial vision of God to fade into the light of common day." "There 
are more things in heaven and earth than you dream of or can un-
derstand," it would say. 
Yet in truth the Reason is not, of course, the enemy of 
God, any more than the realm of the Subconscious is, in 
truth, out of Nature's bounds; for the Reason and the 
Subconscious alike are God's creatures. Either has its 
own appointed field and task, and they nee~ not scandal-
ize one another if they cease to trespass. 
Toynbee uses a simile to paint the relationship between 
these two worlds. 
The relation between the two organs of the Psyche 
might be likened to that between a human herdsman and a 
powerful and wayward yet domesticable and serviceable 
animal. Neither man nor beast can truly afford to do with-
out his fellow creature; for the beast remains an aimless 
1Historian's Approach, P• 123. 
2 Stu~y. VII, 501-502. 
81 
wanderer in the wilderness eo long as he does not ac-
cept human guidance, while the man remains a puny play-
thing of Nature eo long as he does not command the beast's 
services. How are they to co-operate? They will never 
succeed so long as either imagines that he can dominate 
the other by sheer force; for the Subconecicus, like some 
camel, mule, or goat, is merely stung into a maliciously 
obstinate contrariness by a. touch of the whip, while, con-
versely, if the Subconscious wantonly takes the offensive 
against the Reason in seeking to overwhelm it by some de-
monic exertion of its own brute strength, it is apt not to 
break the Will but to steel it •••• In this encounter 
between beast and man the victory is won1in the end not by Heraklee' muscles but by Orpheus' music. 
Each animal is won to cooperation and mercy by friendly persua-
tion rather than by aggression. 
But unfortunately, in the history of man, they have done 
more than browbeat one another; they have invaded and trespassed 
each other's domains. 2 The prime cause of this has been the fact 
that both animals have to use the same road to get to their des-
tination. Because of the very nature of man, "these two depart-
ments of the Psyche" have been forced "to use one language to ex-
press two kinds of truth relating to different aspects, planes, 
and dimensions of Reality."3 Man has but one vocabulary with 
which to express himself, and this "verbal accident that the same 
language has to be used for conveying these two different mean-
ings" has led to great confusion and bitterness.4 It is like 
two voices speaking over the telephone at the same time, and man 
has never succeeded in disentangling the two different but vital 
messages. Consequently, when the truth as expressed by the sub-
conscious is interpreted in terms of the intellect, or vice versa, 
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1
study, VII, 505-506. For a similar illustration see p. 158 
of this dissertation. 
2Historian's Approach, P• 120. 
3 Study, VII, 502. 
~bid., 504. 
"the original is apt to be changed out of all recognition, and, 
in the process of being transformed, to be denatured, through 
being taken as if it were Truth in the other sense of the word 
1 from the sense originally intended." In "ordinarY commonsense" 
usage, man does not generally make this mistake. He does not, 
for example, abstract the same meaning from a newspaper account 
of a battle as he does from a reading of Milton's Paradise Lost. 2 
Whenever these two worlds have been confused with each 
other, tragic misunderstanding has resulted. Western man has 
preoccupied himself with the rational side of his p~che since 
he rests upon the shoulders of his Hellenic forebears, whose 
genius dwelt in the intellect. Almost immediately upon its emer-
gence from its native soil, Christianity was translated into the 
language of Hellenic metapbysicsf and this was unavoidable, for 
Christianity could no more avoid facing the Greek world than it 
could the Roman. Yet Christianity's intellectual troubles began 
when the philosophically educated middle and upper classes of 
the Hellenic society "reconsidered its attitude and took Chris-
tianity seriously and sympathetically enough to demand a presen-
tation of Christianity in Hellenic philosophical terminology."3 
If Christianity was to take seriously the opportunity before her 
for converting "the professors at the universities of Athens and 
Alexandria or the magnates of the senatorial aristocracy at Rome," 
she must speak their language. Some of the greatest of the Church 
Fathers devoted their time and energies unceasingly to the accom-
plishment of this goal. 
Hence the Christian vision of Reality was gradually, un-
consciously and unintentionally translated into terms that 
came to be more and more Hellenic, and more and more pro-
fessionally philosophical, as the process of conversion to 
Christianity spread upwards in the social scale.4 
1Historian 1 s Approach, p. 121. 
2Ibid. 1 P• 120. 
3 Ibid., P• ll7. 
4Ibid., P• ll8. 
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This translation of the Christian gospel into the 
language of Hellenic metaphysics has been the well-spring of 
troubled waters "because it has ignored the distinction between 
two facets of Truth which cannot be focused into unity by the 
imperfectly unified faculties of the Human Mind"--the poetic 
truth of the subconscious psyche, and the rational truth of the 
conscious intellect. 1 
The discipline called "Theology" is an attempt toward 
reconciliation of these two kinds of truth, but its success, 
Toynbee believes, is little more than verbal, and "the formulae 
that were consecrated in the creeds were doomed to prove imper-
manent because they left the equivocal meaning of Truth still 
as ambiguous as they had found it." 2 Theology is "the Reason's 
misguided attempt to state intuitive truth in terms of intellec-
tual truth," and this, says Toynbee, is "the counterpart of ma-
gic, which is a misguided attempt of the Sub-conscious to usurp 
the Reason's taSk of establishing Man's dominion over Non-Human 
Nature." 3 
Theology does have a legitimate task to perform, how-
ever. Since the subconscious psyche expresses itself in poetic 
and mythical language, the conscious intellect has the obliga-
tion to clarify the meaning of the material that comes forth 
from this underworld, 4 but it must never elevate itself to the 
position of passing a moral judgment upon it 
you think as I do you are a false prophet." 
~istorian's Approaoh, p. 119. 
2 
by saying "unless 
If theology,5 hav-
Stu~y. VII, 474• 
3Ibid,, 502. 
~istorian's Approach, pp. 281-82. 
5roynbee makes this statement of "Science," but his 
thought is accurately represented if it is made to speak of "Theo-
logy" since both are functions of the same side of the p~ohe. 
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ing analyzed the language of myth and poetry in her own sense, 
should declare that "the spiritual usage of them is, if liter-
ally intended, untrue, and, if symbolically intended, unscien-
tific, Religion can have the last word if she is content to re-
tort that, for her, the scientific meaning is trivial and ir-
relevant." For "le Coeur a ses raisons que la Raison ne con-
1 
nait point." In answering thus, religion does not expose her 
own poetic and mythological expression of spiritual truth to 
any valid scientific attack "unless she stakes the perverse 
theological claim that her truths are true in the scientific 
sense as well as in the spiritual." 2 But this is precisely 
the faux pas most often made by religion because 
theologians seem not to have recognized the limitations 
of the scientific usage •••• an attempt to take a po-
etic intuition of the mystery as if it were a scientific 
analysis does not sharpen our faculties but inhibits them 
from serving us. The music of the spheres ceases to be 
audible when it is transposed into a mathematical scale 
of numerical ratios.3 
Theology can never formulate and express an unchanging, 
eternal truth, for theology is simply a tool for "describing a 
fragment of the Universe."4 Historical theologies are forever 
changing because "it is one of the virtues of the Intellect not 
to rest an its oars but ever to be striving to increase its 
knowledge of the Truth on its own level and to re-articulate 
1 Pascal, Pensees. Quoted in Stu4y, VII, 500. 
2 Toynbee quotes a supporting passage from w. T. Stace's 
Time and Eternity {Princeton: University Press, 1952), p. 132. 
"All religious propositions are symbolic, but come to be taken 
literally. For literal language and the language of fact are 
identical. This is everywhere the trap which lies in. the path of 
the religious consciousness. It mistakes its own utterances for 
literal statements of fact. Its doom is then sealed. For always 
in the end it turns out that the alleged facts are not facts, but 
fictions." 
3Historian's Approach, PP• 281-82. 4:rbid. 
the whole body of existing intellectual knowledge in the light 
of each new acquisition. ,.l Even if it were possible to formu-
late a scientific theology, it "would be as unsatisfying and as 
ephemeral as the philosophically formulated theology that was 
hanging like a millstone round the necks of Buddhists, Hindus, 
Christians, and Muslims in the year A.D. 1952."2 It could not 
satisfy because the language of the intellect is not an effec-
tive medium for expressing the insights of the soul that has 
been "caught up to the third heaven." 
All of this does not imply that Toynbee accepts anything 
else than a coherence criterion to interpret human experience. 
The concept of the fundamental unity of truth is bedrock for his 
philosophy, for "if Truth were not reducible to unity, God would 
not be accessible to Man; and this would be in contradiction with 
Man's experience." 3 The fact is that this "underlying unitary 
truth114 has so far remained beyond the understanding of man's 
intellect and spirit, and it seems to Toynbee rather unlikely 
that man would grasp it until he had learned a good deal more 
than he knows at present about man's two psychic worlds. In the 
twentieth century (only removed, Toynbee reminds us, from a primi-
tive state by an infinitessimally short period of six thousand 
years of civilization) "Man was still barely on the threshold of 
his knowledge of himself; and this dark jungle would be harder 
for Man's intelligence to penetrate than the great open spaces of 
Non-Human Nature where the Intellect had found itself at home."5 
A start on this task of achieving a unitary vision can be made 
1 Study, VII, 495· 
2Ibid. 
3-
Ibid., 504. 
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by all those who recognize that each ~ide of man's psyche has 
a truth of ita own which cannot be taken in the sense of the 
other truth merely because both sides of the psyche must use 
the same language to express themselves. Until the time comes 
when man shall possess a fuller enlightenment regarding the 
unity of truth, "a belief in the existence of bed-rook Truth 
must rest on the faith which 'is the substance of things hoped 
for, the evidence of things not seen. ,.,l 
The Source of Religion 
All religion arises from the depths of the non-rational 
subconscious, and it, too, must be accepted and interpreted in 
the language in which it conveys itself. The language of reli-
gion is myth and poetry. Through myth man seeks a relationship 
with God; and through poetry he seeks to express his creature-
hood, and through identification with God, to transcend it. 
It is this insight which permits Toynbee to admit myths 
into his study of history, since, to him, myths are the "works" 
of the deeper self and therefore point us toward the inner man. 
"J'IIythology," he writes, "is an intuitive form of apprehending 
and expressing universal truths," since they originate down in 
the unchanging depths of human nature. 2 
1It might be well to compare Toynbee's two forms of truth 
with similar dual concepts with which his concept could, but 
should not, be confused. There is a similarity to the Thomistic 
doctrine that intellectual and revealed truths are complementary 
but never contradictory; according to this view the intellect is 
limited in range, and revelation carries on where reason leaves 
off. This differs from Toynbee's concept in the fact that reason 
is empirical but revelation is, by definition, not empirical. For 
Toynbee, both truths are empirical. 
Secondly, the Christian doctrine of a double moral truth 
has a different orientation from Toynbee's concept. Here, one's 
salvation is at stake, not his intellectual reason, as in Toynbee. 
They are similar only in degree: in one the "higher" morality is 
holier, while in the other, the deeper psyche brings knowledge of 
a more universal brand of truth. 
2
study, III, 259· 
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Myths are indispensable to Man for probing a mystery 
that is beyond his intellectual horizon. Yet no particu-
lar myth can be sacrosanct; for myths are woven out of 
poetic images borrowed from This World's passing scene. 
The myths that fall least far short of being universal 
and eternal are those inspired by the primordial exper-
iences of human life.l 
Toynbee uses Plato's insight to express his own conviction that 
the myth-making activity of human nature 
was 'primary' not only in the sense of being 'primitive•, 
but also in the sense of being 'profound', so that even 
the philosopher, in his highly sophisticated quest, might 
succeed in penetrating beyond the furthest limits to 
which reason and logic could carry him by bringing his 
mythopoeio faculty into play.2 
Since all religion springs from the depths of the sub-
conscious psyche, it must have some natural and distinctive qual-
ity which is the real source of religion. Toynbee believes that 
it does. "The Subconscious is one of those statically perfect 
works of creation that are the Creator's •stopping plaoes'."3 
It has a natural goodness all of its own; its very being is in 
harmony with God. Man would indeed be drawing nearer to God if 
he could come to understand "God's protean creature the Psyche" 
in its subconscious form. "The Subconscious, not the Intellect, 
is the organ through whioh Man lives his spiritual life for good 
or evil •••• It is ••• the channel through which the Soul is 
in communion with God." "In striving to strike rook-bottom in 
the psychic cosmos" man would be approaching "to a fuller vision 
of God the Dweller in the Innermost." 4 
This concept of the innocenc~ of the non-rational psyche, 
as contrasted with the complacency of the rational intellect, 
1Historian's Approach, P• 280. 
2 Study, III, 259· 
3Ibid., VII, 498. 
4rbid., 500-501. 
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leads Toynbee logically to a belief in the necessity of con-
version--though in quite a new sense of the word. He states 
this belief in typical Toynbeean terms in the following passage: 
The Subconscious Psyche enjoys the same effortless harmony 
with God that its innocence assures to every non-human 
creature. This 'negatively blissful Yin-state, in which 
the Psyche 'was without form and void, and darkness was 
upon the face of the deep', was broken up when human con-
sciousness and personality were created through a Yang-
movement in which 'the spirit of God moved upon the face 
of the waters' 'and God divided the light from the dark-
ness' 'and divided the waters which were under the firma-
ment from the waters which were above the firmament•; for 
Man's Conscious Self, which can serve as God's chosen ves-
sel for the achievement of a miraculous spiritual advance 
if it seeks and finds that harmony with its Creator which 
the Subconscious possesses ex officio naturae, can also 
condemn itself to a lamentable fall if its awareness of 
being made in God's image intoxicates it into idolizing 
itself. This suicidal infatuation (aT~) which is the wages 
of the sin of pride 0~pL~) is a spiritual aberration to 
which the Soul is perpetually prone in the unstable spiri-
tual equilibrium which is of the essence of Human person-
ality; and the Self cannot escape from itself by a spiri-
tual regression into the Yin-state of Nirvana. The recov-
ered Yin-state in which salvation is to be found by Man is 
the peace, not of nerveless self-annihilation, but of taut-
string harmony. Psyche's task is the tour de force of re-
capturing a childlike virtue after having 'put away child-
ish things• •••• the Self has to achieve its childlike 
reconciliation with God by the manful exertion of a god-
given will to do the will of God and thereby evoke God's 
grace.l 
Clearly, this "taut-string harmony" is not easily to be 
achieved. The goal ie clear enough: salvation can be found only 
as the natural harmony of the subconscious psyche is made the 
rule of life. But the path to this goal is fraught with inherent 
difficulties. The self-centred stubbornness of the conscious will 
is the principal obstacle, but at the same time the will must not 
only give its full assent to the rule of the subconscious psyche, 
1 Study, VII, 508-509· 
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it must also render its services to the human being in his 
struggle to achieve this childlike reconciliation with his 
deeper self. Yet this "miraculous spiritual advance" can only 
be made when the conscious self is willing to forego its natural 
inclination to lead and give to the companion self a complete 
freedom to have her say as well. 
Religion and Personality Tzpes 
In much the same ~ that the human physical organism 
has certain needs--such as food, rest, and exercise-which must 
be met if it is to maintain its normal functions, the subconscious 
sphere of human nature has its distinctive needs, and they too 
must be met. Within both of these creatures, the physical and 
the psychical, the needs to be ministered unto and the needs for 
self-expression are two sides of the same coin. The body must be 
ministered unto by food and rest for the purpose of building 
energy, and energy means expression if it means anything. The 
psyche, too, must be fed from without, but only to the end that 
its psychic energies might find expression. The great drive of 
the subconscious world is toward self-expression. 
Toynbee had noticed during his sojourns through religious 
history that it often happens that a religion will lay stress on 
some particular aspect of the God-man or the man-man relationship 
while overlooking other aspects; and that when this singular em-
phasis had been carried to its extreme, "it had been apt to evoke 
a counter-insistence on the opposing aspects which could not be 
suppressed with impunity because they, too, had a truth and value 
which Human Nature could not afford to sacrif'ice."1 This counter-
movement might be either a new "corrective" drive within an old 
religion or a totally new breakaway; but in either case it was 
likely to go to the extreme in its counter-emphasis. 
1 Study, VII, 716. 
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There are many examples of such antithetical poles in 
the history of religions, and they cannot be easily reconciled. 
There is the feminine Great Mother and the masculine Father God; 
the transcendent Monotheos versus the intermediary angels, ava-
tars, demi-gods, and saints; the pitiless and stern divine judge 
versus the loving personal savior; the mystical concept of com-
munion versus the priestly function; the ritual regulation versus 
the ethical imperative. 
So the question arises: Is the distinctive emphasis of 
each religion "the inevitable adaptation of a human institution 
to some intrinsic and fundamental feature in the pattern of Human 
Nature"? Toynbee is strongly inclined to answer "Yes." In a 
survey of the four "higher religions" of Christianity, Hinduism, 
Mahayana Buddhism, and Islam, he finds that human nature has "re-
belliously asserted its need to find some vent for all its divers 
1 faculties and attitudes," and that "the distinctive spiritual 
stance of each of the higher religions must have been oriented 
as to give some of the more important of these psychic needs 
their due satisfaction.112 "If each of these religions did not 
genuinely satis~ some widely experienced human need, it is indeed 
hardly conceivable that each of them should have succeeded, as 
each had done, in securing the allegiance of so large a portion 
of the Human Race." 3 
To obtain a scientific basis for analyzing this relation-
ship, Toynbee has turned to the researches of C. G. Jung, this 
time to his "typology." Jung has distinguished two opposing 
attitudes and four articulated faculties in the makeup of the 
psyche. The two attitudes are "introversion" and "extraversion"; 
1 Study, VII, 733. 
2Ibid., 721. 
91 
the four faculties are "thinking," "feeling," "sensation," 
and "intuition." All six of these elements are found in every 
individual, but some are al~s emphasized, often quite strongly, 
while others fade into the background, sometimes quite out of 
the range of perception. Yet every characteristic is there, 
since the weaker attitudes and faculties are merely repressed 
into the eubconsoious psyche where "they lead an outlaw's life 
of their own beyond the range of the Consciousness and the Will" 
and then take their revenge "by breaking out into disconcerting 
revolts against the ascendancy of a consciously organized and 
deliberately directed upper level of the Psyche."1 
According to Jung, the four faculties group themselves 
into two related pairs: thinking and feeling are rational, 
while intuition and sensation are irrational, even in their con-
scious form. In the psyche, the dominant faculty al~s posses-
ses two auxiliary counterparts from the other three faculties, 
and these two auxiliaries are always from the opposite side of 
the rational-irrational fence; the dominant faculty can never 
enter into a relationship with the sister faculty, which, be-
cause of this, is doomed to be repressed into the subconscious. 
These sister faculties are never linked because "they have an 
identical modus operandi but make use of it for incompatible 
purposes." So the dominant faculty can "choose" either of its 
opposites--"either of which is a possible junior partner for the 
predominant faculty, because it operates in a different psychic 
style, so that there is no possibility of a clash between the 
2 two associates." 
In the light of Jung's psychological typology, Toynbee•s 
questions become sharpened: 
1 Stu4y, VII, 723. 2Ibid., 724. 
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(1) Is there a relation between the "permanent types of 
psychic orientation and the historic orientations of 
the living higher religions?" 
(2) Is there a relation between the "sub-varieties of the 
psychological types and the orientations of the sects 
into which each of the higher religions had come to be 
divided?111 
Toynbee comes to his answers by way of the following analysis. 2 
Christianity 
Dominant Attitude: Extraversion.--Toynbee's criterion 
for dividing the religions according to attitudes was their con-
cept of "Ultimate Reality" or God. For the Christian the Ul ti-
mate Reality was a Personal God, "and the approach to Him was 
to be found by the human soul in turning outwards to enter into 
a communion with God," and this communion was the "human person-
ality's raison d'etre and consummation." 
Dominant Faculty: Feelins.-In Jungian terminology, 
"feeling" is a quality of emotion, not a perceptive faculty 
(which is "sensation"). In Christianity, feeling is supremely 
symbolized in the idea that "God is Love." 3 
1 StUdyo VII, 722. 
Zunless otherwise indicated, the following description of 
Toynbee's analysis is based on his Annex in Study, VII, 716-36. 
3rt is on the strength of this faculty that Toynbee ele-
vates Christianity to the top of the scale of living religions. 
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"Man enters into communion with God through the faculty of feel-
in~' which is the instrument which plays the music of Love, which 
Toynbee considers the "master-faculty" through which God can work. 
Christianity heads the list because feeling is its dominant faculv,r; 
Shi'ah and the Mahayana come next since they have feeling as an 
auxiliary; Hinduism would be at the bottom of the list. tToynbee 
notes, however, that Hinduism has another virtue which, at least 
in the plight of the twentieth century, is perhaps the most tel-
First Auxiliary Faculty: Sensation.--Sensation means 
"an uncritical and unorganized apprehension of brute facts in 
isolation from one another." It finds expression in ritual, 
especially in the sacraments (e.g. Christ's body and blood, 
baptismal water), but also in the rosary, crucifix, images, and 
the like. The combination of feeling + sensation in an "extra-
vert" religion leaves the impression on non-Christians "of an 
incongruity between the etherially sublime feelings that united 
with its worshippers a God who had become man and had suffered 
death on the Cross, and the strangely primitive rite in which 
this communion was consummated." 
What had Christ to do with Tammuz, or Christ's body and 
blood with the corn and wine that were deified because 
they were the material food of Homo Agricola? •rhe ans-
wer was that, in Christian hearts for whom God was Love, 
the ritual of a primitive food-god had become a vehicle 
for Christian feeling. 
Second Auxiliary Faculty: Intuition.--The combination 
of intuition and the faculty of feeling has found expression in 
Christian mysticism. The contrast between Christian and Hindu 
mysticism is significant, however, since both religions have the 
same auxiliary faculties while they differ in their introvert-
extravert attitudes. While the Hindu mystic (being introverted) 
turns inward to find Ultimate Reality by merging his conscious 
with the subconscious, the Christian mystic (being extraverted) 
turns outward to find Ultimate Reality in a person-to-person com-
munion with God. 
ling virtue of all--an intuition of the unity of, and a tolerance 
of, all mankind. Study, VII, 735.) On the question of the feel-
ing faculty, it is enlightening to note what Jung himself says. 
"Feeling is specially concerned with human relationships, and with 
the value (or lack of value) of people, and their modes of beha-
viour towards one another. It is not surprising, therefore, that 
it is an important element in many religions, and especially in 
both Christianity and Buddhism" (Frieda Fordham, An Introduction 
to Jung's Psychology, London: Penguin Books, 1953, P• 40). 
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Repressed Attitude: Introversion.--Ghristian extra-
version, whether expressed in the feeling + sesation mood 
{sacramentalism) or the feeling + intuition mood (mysticism) 
left Christian introversion inadequately expressed. Toynbee 
believes that this accounts for the Protestant schism whose 
central issue was "the method and mode of communion between 
God and Man." Therefore, "Protestantism was an attempt to 
provide, within a Christian framework, for the psychological 
needs of 'feeling introverts' by doing some violence to the 
genius of a religion which, in its classic form, appealed spe-
cifically to 'feeling extraverts'." In Protestant theology, 
Christ was primarily apprehended, not in the mystic's Beatific 
Vision or in the bread and wine of the Lord's Supper, but in 
an "overwhelming spiritual event of a sudden ineffable change 
in the Christian's heart which certified its own authenticity 
by carrying with it a conviction that the sinner was saved." 
The Protestant, therefore, is turned back in upon himself to 
find God. 
Repressed Faculty: Thinking.--In every form of Chris-
tianity, the faculty of "thinking" has taken a beating, in spite 
of the long line of avowed Christian intellectuals. True, it 
has had a limited expression in Christian theology, but there 
it has been little more than an emasculated tool without hope 
of fulfilling its destiny. Paul's dictum that "this world's 
wisdom is foolishness to God111 and Tertullian's cry "What has 
th~ academy to do with the church? what has Christ to do with 
Plato--Jerusalem with Athens?" or his testimony of faith in 
2 Christianity, "Credo quia absurdum est"; the scholastic shib-
1I Corinthians 3:18. 
2Philip Schaff, History of the Christian Church (Grand 
Rapids: Eerdman's Pub. Co., 1950 LJ91Q/), II, 823. 
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1 boleths "Credo ut intelligam" and "fides proecedit intel-
lectum";2 the statement of Pope Leo XIII that the purpose of 
the scholar is not to advance original theses, but to discover 
new intellectual techniques for defending established doc-
trines3--all these indicate the subordinate position that the 
rational thinking faculty has held in orthodox Christianity. 
Toynbee lets an imaginary Hindu criticize Christianity on this 
issue: 
I feel little respect for the Christian application of 
thought to Christianity because your Christian thinkers 
do not dare to have the courage of their convictions. 
The characteristic virtue of thought is to follow the 
argument whithersoever it may lead; if thought flinches 
from fulfilling this first commandment of intellectual 
honesty, it commits a stultifying sin against its own 
nature; and this is the moral infirmity by whieh your 
Christian thinking is invalidated. Your imposing Summa 
Theologiae is confined within the prison-walls of a 
mythology which your hearts have dictated to your heads; 
and in matters of religion Christianity allows the In-
tellect to operate only under a perpetual edict serving 
notice "Thus far and no farther". What is the World to 
think of a Christian intelligence that consents to work 
under conditions that make nonsense of the Intellect's 
essential function? 
And so, Toynbee concludes, the thinking faculty has had a limited 
expression in the Christian religion, for "when you drive Nature 
out with a pitch-fork she will insist on coming back sooner or 
later." Its expression, naturally, has been only half-hearted 
and misleading, since reason was robbed of her glory by her ser-
vitude to "prejudiced sentiment." 
1schaff, History of the Christian Church, II, 823. 
2 Ibid., V, 600. 
3See Ernest Cadman Colwell, The Study of the Bible (Chi-
cago: University of Chicago Press, 1937), P• 116. This state-
ment is from Pope Leo XIII's "Providentissimus Deus," an encycli-
cal on scriptural interpretation, dated November 18, 1893. 
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Islam 
Dominant Attitude: Extraversion.--Christianity and 
Islam are the offsprings of the same parent, so both are extra-
verted religions. As for the Christian, the Ultimate Reality 
for the Moslem is Allah, a Personal God, outwardly to whom the 
Moslem worshipper turns. 
Dominant Faculty: .Sensation.--This faculty is expressed 
summarily in the Islamic confession of faith, "There is no god 
but ~ God, and Muhammad is The Apostle of the God" ( i talios 
Toynbee•s) and in the Islamic commandments regarding the five 
periods of daily prayer and the pilgrimage to the holy cities, 
and in the Black Stone at Mecca. 
First Auxiliary Faoul ty: 'l'hinking.--In Islam the think-
ing faculty has played an important role, in contrast to its 
function in Christianity, because it has "enjoyed the advantage 
of doing its work as a junior partner of the predominant faculty 
and not as an unauthorized intruder." With this faculty the 
Sunni theologians have erected "the vast and solid structure of 
the Shar!'ah." Like Christians, they had to start with a few 
basic tenets stemming from the Prophet himself, but those accepted, 
they were free to erect the edifice with whatever materials they 
desired, in any form they wished, "so long as they duly embedded 
in it, undeseorated by the chisel, one single uncouth but sacro-
sanct Black Stone." 
Second Auxiliary Faculty: Feeling.--This faculty has 
expressed itself in the Shi'ah sect which split off from the 
Sunnah "in order to minister to an elemental human need that the 
Sunnah could not satisfy": the apprehension of God as a loving, 
compassionate and personal Power. The "Muslim hearts that had 
been athirst for Love had found in an intimately human 'Ali what 
they had been unable to find in an inhumanly transcendent Allah." 
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In the Shi•I world the deified 'Ali had come to occupy a place 
quite similar to that held by the deified Jesus in the Chris-
tian religion. 
Repressed Elements: Introversion + Intuition.--This 
repressed partnership had found expression in Islamic mysti-
cism, which was outwardly a contradiction to the genius of the 
Islamic faith. 
Hinduism 
Dominant Attitude: Introversion.--The Hindu worshipper 
must apprehend Ultimate Reality--the impersonal Brahman--by 
turning his conscious personality inward upon itself in order 
to "remerge itself in the Subconscious." Indeed, in the lan-
guage of the Indio school of philosophy, the formula Atman (Soul) 
= Brahman (Ultimate Reality), indicating the absolute equation 
of God with the subconscious, would not be too extreme a way of 
putting the belief. 
Dominant Faculty: Think:ing.--Hinduism is dominated by 
a central idea and ideal: "The comprehension, by the Conscious-
ness, of its psychic antithesis the Subconscious, and the reali-
zation that this subconscious underworld of the consciously indi-
vidual soul was, not merely impersonal, but supra-personal." 
First Auxiliary Faculty: Sensation.--This finds expres-
sion in the Hindu ritual. The combination of the faculties of 
thinking+ sensation gives rise to the impression felt by the 
non-Hindu "of an incongruity between the etherially sophisti-
cated conceptions of the Hindu theology and the crassly primi-
tive rites" of Hindu practice. 
Second Auxiliary Faculty: Intuition.--The welding to-
gether of the auxiliary faculty of intuition with the dominant 
faculty of thinking in an introvert religion (in contrast with 
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the same combination in extraverted Christianity) has been 
the generating power behind "the psychological exercise and 
experience o:f Hindu mysticism (~)." 
Repressed Attitude: Extraversion.--While ritualism 
and mysticism are poles apart, they are still both introverted 
expressions, which situation leaves the extraverted mood unex-
pressed. But this attitude has :found expression in the worship 
o:f Ultimate Reality in the :form o:f It's multiple personal epi-
phanies, that is, in the "worship o:f Vishnu in his innumerable 
avatars in human :form." This practice satisfies the "crying 
need o:f Ruman Nature" to have "a personal God with whom he, as 
another personality, can establish a relation." 
Repressed Faculty: Feeling.--This repressed :faculty 
has shown itself in the worship o:f Shiva and Vishnu where "there 
was an emotional element in the personal relation between the 
worshipper and his God which, on the worshipper's side, took the 
:form o:f personal devotion (bhakti) and on the God's side was ex-
pressed in his sexual passion :for his :female consort ( sakti)." 
This emotional expression, Toynbee says, corresponds to the ex-
pressions o:f love as :found in Christianity, Mahayana Buddhism, 
and Shi•I Islam, although its crude and primitive :form, by com-
parison, seems repulsive to the non-Hindu. 
Buddhism 
Dominant Attitude: Introversion.--As in Hinduism, Ulti-
mate Reality for the Buddhist worshipper was an impersonal Nir-
vana which was to be sought within the depths o:f man's subcon-
scious. 
Dominant Faculty: Intuition.--This :faculty is symbolized 
in the sudden :flash o:f enlightenment regarding the way o:f salva-
tion in the soul o:f the Buddha himself, and the fact that this 
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ideal is still held by his followers in the Zen School of 
.11/lahayana Buddhism. "In that supreme moment of his vigil under 
the Bodhi Tree, there had burst upon the Buddha's soul a per-
ception that Desire is the fuel of Pain, and that the extinction 
of Desire is the means o!· self-release from tlie Sorrow:rul Wheel 
of Existence into a peace that passeth all understanding: the 
haven of Nirvana." 
First auxiliary Faculty: Thinking.--Buddhism has the 
same two auxiliary faculties as has Islam, so once again (as also 
in Christianity and Hinduism) the contrast between the results 
which an extraverted and an introverted religion produce from 
the same faculties would be significant. Only in Buddhism the 
two auxiliary faculties have operated separately in different 
sects: "the thinking faculty co-operated with intuition in the 
Hinayana, and the feeling in the Mahayana." In the Hinayanian 
philosophY, the intuition + thinking combination worked out an 
ascetic routine of self-mortification in order to extinguish pain 
by extinguishing conscious life, and thereby achieving Nirvana. 
Second Auxiliary Faculty: Feeling.--on the other hand, 
in the Mahayanian brand of Buddhism, the intuition+ feeling 
match gave rise to something more than the ideal of extinguishing 
desire by entering into Nirvana. In this sect, a bodhisattva was 
born from the feeling faculty, who, though he had himself labored 
and won his rest, refrained from entering into the paradise of 
self-extinction long enough (forever if need be) to help his fel-
low-sufferers find the path that he had found. The feeling fac-
ulty, therefore, has led to the birth of a "Suffering Servant" in 
both Christianity and Mahayana Buddhism. 1 
1
see PP• 137-41 of this dissertation. 
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Repressed Elements: Extraversion + Sensation.--Since 
extraversion "requires a manifestation of Ultimate Reality in 
perso:oal form," and since the "sensory faculty requires a tan-
gible object to apprehend," primitive Buddhism "lost no time 
in providing for both of these requirements." Siddhartha 
Gautama, the Sakya prince, was himself deified and exalted to 
serve the need for a personal deity, and other avatars of "an 
ever-recurrent Buddha" strengthened this ministry. Moreover, 
his mortal remains became venerated relics almost before they 
grew cold. Furthermore, the Bodhisattva Amitabha came to have 
a position similar to that occupied by Christ in Christianity, 
while the Bodhisattva Avalokita became Kwanyin, the Goddess of 
Mercy. 
From this analysis of the relationship between Jung's 
typology and the specific emphases of the higher religions, 
Toynbee draws the following conclusions. The psychic phenomena 
discovered within the human psyche by Jung have mirrored reflec-
tions in the higher religions. Each of the four, with its prin-
cipal movements, schisms, and sects, directly corresponds to 
some psychological type or sub-type, and "each religion was ever 
seeking, like the psychological type which it served, to achieve 
the impossible feat of ministering to the whole gamut of the 
Psyche's needs for expressions." 
To the philosopher's vision are added the prophet's tones. 
No single religion, Toynbee concludes, can become a universal 
religion, and any religion that cherished such an aspiration is 
doomed to disappointment. "The heavenly music that would satisfy 
every need of the Soul was not inaudible on Earth, but it was 
never audible in a solo; it could be heard only in a symphony." 
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The writer of this Study will venture to express his 
personal belief that the four higher religions that 
were alive in the age in which he was living were four 
variations on a single theme, and that, if all the four 
components of this heavenly music of the spheres could 
be audible on Earth simultaneously, and with equal clar-
ity, to one pair of human ears, the happy hearer would 
find himself listening, not to a discord, but to a har-
mony.1 
Human Nature and Religious Forms 
If Toynbee's application to religion of Jungian typology 
holds true, then there are further significant implications re-
garding the ritual, sacramental, and mythical forms through 
which the attitudes and faculties of religion have chosen to 
express themselves. Certain "primordial images" in human nature 
insist on expressing themselves time and time again in similar 
2 
ways. 
For example, there is a "feminine aspect" of human nature. 
"Man's feelings about the part that Woman plays in his life are 
rooted in Human Nature itself; and it is no wonder that a myth 
quarried from this bedrock should keep on reappearing in varia-
tions that betray its identity." 3 The role of motherhood cannot 
always be separated from the feminine role which symbolizes fer-
tility, but one or both of these roles have been emphasized in 
religions the world over. The Queen of Heaven, either or both a 
"virgin mother and spouse of a dying god had been adored as Ish-
tar, Ashtoreth, Isis, Cybele, Britomartis, and Inanna on her way 
to being adored as Mary." 4 In the Christian trinity, the femi-
1 Study, VII, 428. 
2 ~., III, 259· 
3Historian's Approach, P• 280. 
4study, VII, 457· 
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nine aspect had been eliminated altogether, which "left the 
Psyche baulked of all means of satisfaction for its persistent 
and imperious impulse to pay worship to a principle of Mother-
hood which was both the primal and the dominant experience of 
every child born into the World," But this driving need had to 
be satisfied, and so 
the Great Mother had no sooner been thrust down from 
Heaven to Earth than She was raised again from Earth 
to Heaven in the transfiguration of Mary the human 
mother of Jesus of Nazareth into a Great Mother of God 
(Theotokos) capable of filling the intolerable vacuum 
that had been created b.y the previous deposition of 
Isis and Cybele,l 
As this attempt to satisfy a human need had been attacked by 
Protestant tongues and pens, the devotion to Our Lady was inten-
sified and defended through the dogmas of the Immaculate Concep-
tion and the Assumption. 
Another deepseated need of human nature is to be found in 
"Man's craving for a personal God with whom he, as another per-
2 
sonality, can establish a relation," and when a religion fails 
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to fulfill this need, the subconscious takes over and provides 
for its own drives. In early Judaism, as recorded by the Yahwist, 
the Lord was so anthropomorphized that Jewish worshippers could 
establish a relationship of the most intimate sort, even to the 
point of arguing with God face to face; 3 when, however, YHWH be-
came so transcendent in Exilic and Post-Exilic times that man 
could little know him, a host of intermediating divinities swept 
in to answer man's crying need. Two of these were the archangels 
Michael and Gabriel. 
1
study, VII, 717. 
2Ibid., 726. 
3E.g. Genesis 18:22-33. 
The founders of several religions, and the founders of 
philosophical cults, have been deified to fulfill this need. 
Gautama was called "The Buddha" ("The Enlightened Being") by 
his followers and his superhumanity was expressed in a series 
of miraculous birth-stories. Epicurus was styled "savior" by 
his philosopher-followers, and was called "a god" outright by 
Lucretius. 1 Stories of divine births have become attached to 
every pharoah since the beginning of the Fifth Dynasty, 2 to 
Plato, Augustus, Alexander, and Jesus--soon after, if not be-
fore, their deaths. 
In the beginning of Christianity, Jesus himself had ful-
filled this need for a personal savior, but in less than a gen-
eration, "the Christians saw in Jesus, not only the vicegerant, 
but the Son, of God, and went on to pronounce Him to be co-equal, 
as one of three persons in a triune godhead, with God the Father 
and God the Holy Spirit,"3 As the possibility of a man-to-man 
relationship was stripped from the earthly Jesus, a flood of 
personal saints took over this function; and indeed in later 
Catholicism a transcendent Christ is only approached through an 
intermediary of a more personal nature. 4 In Hinduism, the im-
personal It was manifested in a human form as thousands of per-
sonalized, depictable divinities. 
The Roman pantheon is an especially good illustration of 
this operation of human nature. The old gods of Rome were Janus 
1Historian 1 s Approach, P• 129. 
2 Ibid., P• 280. 
3Ibid., P• 130. 
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4A twentieth century Catholic writer, Romualdo M. Giovanni 
Evangelista, shows that this is one of the roles of Mary, for "by 
Mary one goes to Jesus; yes, but only by the whole Mary does one 
come to the whole Jesus, by means of the theology of Mary to that 
of God in thought and in life." "Through Mary to Jesus and through 
Jesus to the Father!" (quoted in Giovanni Miegge, The Virgin Mary, 
trans. Waldo Smith lrhiladelphia: The Westminster Press, 1953}, 
P• 17). 
Jana (probably regarded as first of all the gods), Jupiter 
and Juno (the reigning king and queen), and other lesser, spe-
cialized deities. But these gods were transcendent, and were 
never the real gods of the Roman people. Charles Bigg writes 
that "Jupiter, Juno, and the great gods generally were worship-
ped by the State, but they were too busy and too far off" to 
satisfy the needs of the common peopa.e. "Little people wanted 
little deities who were not too proud to athnd to the babies, 
or the oxen that drew the wagon, or the p~ofits of the farm or 
of the shop." And so the great powers were assisted by numerous 
subordinates who looked after "the earthly fortunes of their 
Roman children." Flora looked after the farmer's meadows; Epona 
took care of his horses, Mellona his bees, Pomona his fruit 
trees, and Pales his lambs. The children were guided and guarded 
from the moment they left the threshold till their return by 
Iterduca and Domiduca; and later, when they became adolescents, 
Juventas and Fortuna Barbata gathered them into their care. 
"They are more like fairies than gods, these kindly limited lit-
tle elves, these patrons of the nursery, the school, and the 
plough •••• But they and other good spirits like them, espe-
cially the homely Lares and Penates, were the true divinities 
of the Roman people." The worship of these personal godlets was 
the most popular and the most enduring of all the forms of Roman 
worship, and it lasted until, in Roman hearts, these forms were 
replaced by the saints.1 
These drives in human nature express themselves in local 
and ephemeral forms, in the same way that the human body, every-
where essentially the same, clothes itself in a variety of local 
1charles Bigg, The Origins of Christianity (London: The 
Clarendon Press, 1909), PP• 7-8. 
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costumes. Myth is the principal mode of expression of these 
"primordial images," and Toynbee believes that an elemental 
stand of human nature is to be found in every myth that per-
sistently occurs. "Yet the stuff of which myths are fashioned 
is mostly local and ephemeral." They "are woven out 
images borrowed from This World's passing scene."1 
of poetic 
Toynbee 
gives an example in the Christian sacrament of bread and wine, 
which are elements deriving from the world of agriculture. "The 
Christianadaptation of the myth and ritual of the agricultural 
year, which, in Christendom, seems as if it were speaking an 
oecumenical language, is in truth speaking no more than the 
regional language of the parochial realm of wheat and the vine. 112 
If Christianity had had its beginnings in Eastern Asia, rather 
than in the Mediterranean area, the Christian sacrament might 
have used rice cakes and saki as its sacred elements. 
These accidental forms of expression, however, are nec-
essary if the "primordial images" are to find expression at all; 
there is no alternative. "What is permanent and universal has 
always and everywhere to be translated into terms of something 
temporary and local in order to make it accessible to particular 
human beings here and now." 3 
Essential Unity in Diversity 
If human nature is the key to an understanding of the 
nature and expression of religion, and since human nature is 
everywhere the same, the religions of the world should come "to 
a mutual recognition of their own essential unity in diversity.•,4 
1Historian's Approach, P• 280. 
2 Ibid., P• 281. 
3Ibid., P• 269. 
4~, VII, 448. 
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Toynbee is not without hope that this will be the next step 
in our religious development. If the religions could come 
to recognize the common origin of the infinite variety of reli-
gious ideas and forms, "they might win a life-giving libera-
tion from the self-stultifying impulse that had moved them to 
thwart themselves by thwarting one another from fulfilling 
1 their common destiny." 
As we have seen, certain universals in religion become 
clear to the comparative historian. The sufferings of Christ 
are foreshadowed in the passions of Tammuz, Osiris, Attie, 
Zagreus, Balder, and others, and Toynbee would say that each 
was psychologically effective in conveying to his worshippers 
the truth and the power of the resurrection experience. Agsin, 
the salvation of man through divine suffering, epitomized in 
Christ, was foreshadowed by the tragedies of Gilgamesh, Hera-
kles, Prometheus, and others. 2 Baptismal rites, in water or 
blood, have been practiced in several religions besides Chris-
tianity. It was this pagan expression of human nature through 
sacramental rites closely resembling the Christian eucharist 
and baptism that caused such great embarrassment to the early 
Fathers. 
The resemblance was indeed so striking that the Chris-
tian traditionalists had been unable to ignore it; but, 
instead of allowing themselves to apprehend the simple 
truth that it was a family likeness, they had concocted 
the ingenious alternative explanation that it was devil's 
work. The Devil and his angels had put into circulation 
counterfeit copies of the institutions of the Church in 3 
order to mislead Mankind into rejecting the One True Faith. 
1 Study, VII, 442-43. 
2Ibid., 457-60. See also VI, 276. 
3Ibid., VII, 459· 
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While all religions have a "family" origin, their 
diversity is "a necessary corollary of the diversity of the 
1 Human Psyche." There will always be a variety of religious 
forms to meet the needs of the obvious variety of psychological 
types. Anyone who believes that God seeks communion with all 
must believe in the validity of God's many methods to that end. 
"To enable human souls to receive the divine ligh·t is the pur-
pose for which Religion exists, and it could not fulfil this 
·purpose if it did not faithfully reflect the diversity of God's 
human worshippers." "Human Nature is stamped with a fruitful 
diversity that is a hall-mark of God's creative work, and psycho-
logically diverse human souls need dl.fferent lenses" for appre-
hending the spirit of God. 2 
This returns Toynbee to the central theme of his religious 
philosophy, to the Symmachan symbol which he adopts as a motto of 
his own faith: "Uno itinere non potest perveniri ad tam grande 
secretum--The heart of so great a mystery can never be reached 
by following one road only."3 
1 Stu~y, VII, 443. 
2Ibid., 442. 
3Ibid. and ~., VI, 88-89. 
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CHAPTER VI 
THE EGOCENTRIC ILLUSION 
The Meaning of Original Sin 
In all of Toynbee•s voluminous writings, if there is 
any one message that stands out, it is the call for man to 
overcome his "original sin." It is more than a call; it is a 
prophetic warning. Toynbee•s social passion comes to focus on 
this "self-centredness" which "is the source of all strife."1 
Toynbee•s indictment of "original sin" rumbles like the sound 
of tympani through a giant orchestral score, sounding a note of 
impending doom; this rumbling continues softly or loudly, but 
without dying, through ten volumes of hie Study; it ascends to 
a climax in his latest book on religion. 
Toynbee uses the time-honored term "original sin" to 
mean what he calls in other contexts the "egocentric illusion," 
2 the "sin of b.ybrie," or simply "eelf-centredness." He wishes 
to connote an inescapable caught-in-a-trap mood by the use of 
"original sin." Man, he would say, is a self-transcending crea-
ture by nature, yet when he attempts to transcend himself he "is 
confronted by a crux inherent in the paradoxical ambivalence of 
Human Nature. " 3 The fundamental fact is that man is born into 
a body and is therefore limited in space; as long as he is alive 
the world will appear to revolve around him. But this is an il-
lusion for, in fact, the world does not revolve around him--any 
more than it revolves around a few billion other human or non-
1Historian's Approach, P• 31. 
2 Ibid., P• 265. 
3study, VII, 469. 
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human animals. By the very nature of this limitation "every 
living creature is trying ••• to make itself into the center 
1 
of the Universe," but this is impossible, Yet when man comes 
to believe that he truly is the hub of existence and attempts 
to act the part, it becomes more than a "predicament"; it is a 
"sin." "Since self-centredness is thus both a necessity of 
life and at the same time a sin that entails a nemesis, every 
living creature finds itself in a life-long quandary. 112 This 
quandary is "original" because it has its origin in the essen-
tial nature of every human being, and, like backbones, it is 
reborn into the world at the birth of every new baby, 3 
Toynbee therefore indicts "self-centredness on two 
charges: first, it is "an intellectual error, because no liv-
ing creature is in truth the centre of the Universe"; secondly, 
and more seriously, "it is also a moral error, because no liv-
ing creature has a right to act as if it were the centre of the 
Universe. It has no right to treat its fellow-creatures, the 
Universe, and God or Reality as if they existed simply in order 
to minister to one self-centred living creature's demands," 4 
Since this latter mistake involves moral action, it is "sin" as 
well as error, and for this Toynbee often uses the term "hybris," 
which he defines as "the inordinate, criminal and suicidal pride 
which brings Lucifer to his fall,"5 This comes very near to 
the historic meaning of the term "pride," that "defiant egotism 
6 
of human wills" which makes man forget his proper place in the 
context of other "centers" of existence. Humility, the opposite 
of bybris, is the act of surrendering one's illusory center in 
order to see oneself, not as others see him, but as God sees him. 
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1Historian's Approach, P• 62. 
2 ~·• P• 3. 
~istorian's Approach, pp. 2-3. 
5Ibid, 
3Stu~y. VII, 551. 6--Study. VII, 509. 
Having defined the meaning of "original sin," Toynbee 
cannot speak of it in disinterested tones. The problem is, for 
1 
every age, "a matter of life and death." As an historian who 
has attempted a synoptic view in a moral perspective, Toynbee 
is acutely sensitive to the "disastrous social consequences of 
an unresolved moral contradiction which the theologians had 
called Original Sin" and which "were written large on the pages 
2 
of History." Since human nature is almost unchanging, and man 
is as sinfUl as ever, the technological advancement of the Wes-
tern World "has put such a terribly potent drive into sin that 
we cannot afford to go on ignoring and neglecting the problem 
of Human Nature any longer." 3 
Toynbee sees no reason for man's resigning himself to 
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the monstrous manifestations of original sin. It can be over-
come, and the testimony of history supports this conviction. In 
at least one area the sin of bybris has been entirely conquered, 
even though the battle lasted for centuries. Today we no longer 
hold to a geocentric theory of the universe merely because we 
happen to live on this planet; on the contrary we see our own 
world and our solar system, indeed our galaxy, as "leas conspicu-
ous than a grain of dust in a cathedral.',4 There are other areas, 
however, where the intrusion of original sin distorts the truth 
beyond recognition and gives rise ·to grief and misunderstanding. 
It is in these areas that the future conquests are to be made. 
A proneness to sin was the price that man had to pay if 
he were to become human,5 but now the surrendering of his "cen-
ter" is the price he must pay if he is to live. 
1 Historian's Approach, P• 3. 
2 Study, VII, 509. 
3Historian's Approach, p. 286. 
4stu4Y, I, 160. 
5 ~., VII, 568. 
In g1~ng up self-centredness he will have felt 
as if he were losing his life; but in achieving this 
act of self-sacrifice he will find that he has really 
saved his life, because he will have given his life a 
new centre, and this centre will be the Absolute Real- 1 ity that is the spiritual presence behind the phenomena, 
gybris and Religion 
This ever persistent problem proves to be a major theme 
not only of Toynbee's academic thought, but of his personality 
and religion as well. We have seen how he has attempted to 
achieve a "synoptic view'' of the var1ous fields of modern know-
2 ledge because he would not be caught in a "specJ.alist•s pound"; 
he has always endeavored to see Western Civilization through the 
eyes of' the non-Westerner; he has been called a "pan-provincial" 
because he is so easily at home in every land; 3 we have noted 
the personal humility which has struck so many of his friends and 
acquaintances as one of the dominant qualities of the man; 4 and 
lastly, we have noticed briefly his religious universalism which 
aims at a sympathetic understanding of every religious point of 
view.5 All these are illustrations of Toynbee•s personal attempt 
to transcend his own self-centredness and to win a new center by 
which he can look at life. It is significant that he has followed 
his Study, in which the problem of hybris in history is thoroughly 
developed, with a book on religion; it is here, Toynbee believes, 
that the sin of bybris has wrought its most devilish misdeeds. 
Since self-centredness is innate in every living creature, it will 
accept the allegiance of any religion that will minister to it. 6 
1Historian's Approach, p. 
2
see P:P• 47-50. 
3
see PP• 38-39. 
4see PP• 37-38. 
273. 
5
see PP• 40-45· 
6Historian's Approach, P• 33. 
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In our Western heritage, the well-spring of religious 
hybris is in Judaism, whence it passed into the daughter reli-
gions, Christianity and Islam. "In the Judaic societies, Human 
Nature's innate self-centredness is consecrated by being given 
the blessing of God. 111 The adherents of' each religion have 
cast themselves as "The Chosen People" in rivalry with one an-
other, while ignoring the rest of' mankind. Each religion is 
convinced that, as a result of God's "all wise and all-righteous" 
choice, it has a special role to play in history, in "contrast 
to the heathen majority of Mankind who are worshippers of' false 
gods. 112 
In each case, the One True God (under a parochial name 
such as "YHWH" or "Allah") is thought to be a "jealous God" who 
is quite incensed at any worship paid to "false gods." "There 
is no god but God," chants the Moslem worshipper. "You must 
have no other gods beside me," YHWH says to the Israelite in 
the opening sentence of' the Decalogue. This uniqueness expres-
ses itself in the two-f'old division of mankind in Judaic and 
Islamic terminology: "Jews" (Chosen) and "Gentiles" (not-Cho-
sen), "Believers" (Chosen) and "Infidels" (not-chosen). 
Toynbee would find the tap-root of' this Western-Islamic 
h.ybris in the covenant made between YHWH and Abraham: 
Thereupon Abram f'ell on his f'ace; and God L!ffwH_7 
said to him, 
"This is my covenant wi. th you: you shall be the 
ancestor of' a company of nations. • • • I am establish-
ing my covenant between myself and you and your descen-
dants after you throughout their generations as a per-
petual covenant, to be God to you and your descendants. 
I will give you and your descendants after you the land 
~istorian's Approach, p. 11. 
2Ibid., P• 10. 
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in which you are now only an immigrant, the whole of 
the land of Canaan, as a possession for all time, and 
I will be their God."l · 
This feeling in one of Judaism's daughter religions is described 
by an authority on Islam: 
Of the two articles of the basic profession of the Mus-
lim faith, "There is but one God and Mohammed is His 
Apostle", the first may be assented to by many besides 
Muslims, whereas it is the second which distinguished 
Islam from all other faiths. For its implication is 
not that Mohammed was ~Apostle, one amongst many, but 
that in Mohammed the series of Apostles reached its 
culmination and that the Koran revealed through him is 
the final and unchangeable revelation of the Divine 
Will, abrogating all previous ~ecords of revelation. 
No one since this time who does not hold this belief 
and all that follows from it is entitled to call him-
self a Muslim or to share the privileges of membership 
of the Brotherhood of Islam.2 
The conviction of being special in the sight of God has 
found a persistent expression in institutional form. "In any liv-
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1
oen 17:3-27. In this connection, the Moabite Stone erected 
by King Mesha about 850 B.C., is interesting in its presentation of 
a similar point of view held by another Semitic tribe toward its 
tribal God, Chemosh: "Omri, king of Israel, oppressed Moab many 
days, because Chemosh was angry with his land •••• Omri took pos-
session of the land of Medeba, and dwelt therein throughout his days 
and half his son's days, forty years. But Chemosh restored it in 
my days •••• Now the king of Israel had built Ataroth for himself 
but I fought against the city and took it •••• Also, the king of 
Israel had built Yahas, and he lived in it while he was fighting me. 
But Chemosh drove him out from before me; and ••• I took it, and 
annexed it to Dibon" (text quoted in Elmer W. K. Mould, Essentials 
of Bible Historz,~ew York: The Ronald Press Company~ 194l/, p. 
225). The corresponding passage in II Kings 3 adds that when Mesha 
found the battle going against him, "he took his oldest son, who 
was to reign in his stead, and offered him as a burnt-offering upon 
the wall. Then there oame a great wrath upon Israel, so that they 
departed from him and returned to their own land." It is unusual 
for a Hebrew writer to admit the efficacy of an offering to a for-
eign god. 
2Hamilton A. R. Gibb, Mohammedanism, An Historical Survey 
(New York: Mentor Books, 1955), p. 12. 
ing creature, the worst of all sins is the idolization of itself 
or of its own handiwork." Man's worship of himself in secular 
form in nationalism is tragic enough in Toynbee's estimation, but 
"an idolized church is the one idol that is more pernicious than 
the idolized human ant-heap that men worship as Leviathan. 111 Yet 
this particular manifestation of the "egocentric illusion" seems 
2 to be the occupational sin of the church, by its very nature. 
Toynbee's judgment upon this kind of bybris is harsh be-
cause he is convinced that this rebellion against a divine commis-
sion opens the door to all other sins. "A church is in danger of 
lapsing into this worst of all forms of idolatry in so far as she 
lapses into believing herself to be, not merely a depository of 
truth, but the sole depository of the whole truth in a complete 
and definitive revelation of it." 3 This solidification of an 
institution may stem from the commendable attempt to make the 
container of the precious ointment strong enough to stand up un-
der hard wear; yet if the maker of this container "falls down and 
worships his handiwork" after it has served its purpose of pro-
tecting the sacred contents from destruction, "it were better for 
him that he should never have purchased this material security 
for his spiritual treasure at so ruinous a moral oost." 4 
To illustrate this self-idolization Toynbee describes 
the reaction of the "Counter-Reformational Tridentine Roman Catho-
lic Church" which, for four hundred years, "had been standing on 
guard, in a posture that was as rigid as her vigilance was unre-
laxing, massively armoured wtth the helmet of the Papacy and the 
breastplate of the hierarchy, and continually presenting arms to 
God in the recurrent rhythm of an exacting liturgy." She was de-
1 Study, VII, 548-50. 3 Ibid., 548. 
2~. 4Ibid., 549 
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termined to outlast the urge of the Reformation and the stubborn 
modern world to which it had given birth, but in holding this 
ideal she has been "frozen" in such a position that she has been 
unable to minister to the needs of a changing world. She has 
lost the power of adaptation. 
The Hildebrandian ideal is a superlative example of the 
the church's self-idolization. 
By the Church is meant the Roman Catholic organization 
headed by the pope as the vicar of Christ; and this 
hierarchical organization is identified with the Kingdom 
of God, in which men are saved from sin and death, and 
outside of which there is no ordinary salvation. No dis-
tinction is made between the Church and the Kingdom, nor 
between the visible and invisible Church •••• Besides 
this Church no other is recognized.l 
The title of Toynbee's recent book implies that there is 
something different about "an historian's approach to religion," 
and that "something" is the deliberate attempt by the professional 
historian to correct the self-centredness that is innate in every 
man's approach to religion. 
The possibility of shifting one's angle of vision away 
from the center that is natural to him is one of man's most recent 
acquisitions, and this for two reasons: First, modern man has 
been able to accumulate the voluminous records through which he 
can study and evaluate the religions of the past--religions that 
have already lived out their entire lifespans from birth to death, 
and have given birth to offspring. Secondly, through the annihi-
lation of distance in the modern world, and through advanced me-
thods of communication, every serious student of religion can 
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study intimately the religions of other fragments of the human race. 
In these two conquests lie great possibilities. Toynbee 
1Philip Schaff, Historz of the Christian Church (Grand 
Rapids: Eerdmans Pub. Co., 1950[l901/), V, 27-28. 
believes that the human spirit is tempted to break out of its 
own self-oentredness "as soon as it interests itself in the 
lives of other people in other times and places for their own 
sake." It will be more and more difficult for a thoughtful man 
to maintain his "egocentric illusion" as he comes to realize 
that all other human beings, in their time and place, have "as 
much right as his own generation has, here and now, to behave 
as if they were the centre of the Universe."1 When several re-
ligions standing at different points in history stake identical 
claims on the uniqueness of their own "centers," the objective 
thinker will be on guard, for to him such claims will have the 
earmarks of "a deliberate reversion to the self-centredness that 
is the hall-mark of 'Original Sin'." He will automatically be 
suspicious 
of any presentation of this thesis that goes on to assert 
that a unique and final revelation has been given by God 
to !!!>!. people in !!!>!. time on !!!>!. satellite of !!!>!. sun in !!!>!. 
galaxy. In this self-centred application of the thesis 
that God reveals Himself to His creatures, the historian 
will espy the Devil's cloven hoof. For there is no logi-
cal necessary connexion between the belief that God re-
veals Himself to His creatures and the belief that God 
has chosen out, to be the recipient of His revelation, the 
one creature that happens to be precisely I myself, and 
that this revelation, given exclusively to ~· is a unique 
and a final one.2 
Toynbee notes that there might be some connection between 
the religious and racial forms of bybris and a collective infer-
iority complex. The claim to being a "Chosen People" is apt "to 
vary in the degree of its virulence in inverse ratio to the mea-
sure of any rational justification for succumbing to it." 3 It is 
1Historian's Approach, PP• 3-5· 
2Ibid., 132-33. 
3~y, Ix. 436. 
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most often not a self-bestowed reward for success, but rather 
a "compensation for failure." "Such extreme manifestations of 
egocentricity are so many attempts to find escape in an inner 
asylum for an external reality with which the ego has failed to 
l 
cope." The Jews have been one of the most unfortunate peoples 
of history, and, according to their own criteria, one of the 
2 least blessed; yet they have possessed themselves of the most 
lasting conviction of being's God's special channel of grace. 
In another time and place, the doctrine of the Nordic man became 
a tenet of German political philosophy following their defeat in 
the first war. "Here, in self-esteem's last ditch, Zionists and 
National-Socialists meet."3 
?ybris and Race 
Another tragic mask worn by the egocentric illusion has 
been the illusion of racism, which has had two noteworthy his-
torical applications. Original sin's most extreme manifestation 
is the dream of "securing an automatic and inalienable salvation 
through the imaginary spiritual virtue of some particular physi-
cal make-up." "We have Abraham for our forefather" is one way 
of stating the conviction that salvation runs in the blood.4 By 
l Study, IX, 437. 
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2According to Hebrew tradition, a man blessed by God would 
prosper in five ways1 he would have (1) a large family, (2) great 
wealth, {3) good health, (4) a long life, and (5) he would be laid 
to rest with his fathers in their family burial plot when he died. 
(See the folk-story in Job l:l-2:10, 42:10-16). It is also inter-
esting to note that the "Chosen People" concept, which is one side 
of a coin whose other side is the doctrine of the "messiah," arose 
after the Jewish nation had entered upon the long road of unending 
fear and tragedy. The latter is seen for the first time in Isaiah 
of Jerusalem who was writing during the ravages of the Assyrians, 
it continues to grow until it finds its clear Post-Exilic forms. 
3 Stu!ly, IX, 437. 
4Ibid. Matthew 3:9. See Romans 9:6-8 for a former Phari-
see's comment on this conviction. 
way of illustration, Toynbee notes that there are still those 
few English Protestants who believe themselves to be the "British 
Israel," and they trace their physical descent from the ten "lost 
tribes." The Abyssinians make the claim to being the descendants 
of Judah rather than the lost tribes, and the emperor styles him-
self "the Lion of the Tribe of Judah. 111 
Another form of ethnocentricism is more recent: the 
"Nordic Man" as created by Count de Gobineau, or the "Blond Beast" 
as christened by Nietzsche. Comparative philology had shown that 
all the living languages of Europe, the mother languages of Greek 
and Latin, and the living and classical languages of the Indio 
world, all were related to each other in a single great linguistic 
family. An Urspraohe was hypothesized, a primeval "Aryan" or 
"Indo-European" mother tongue, from which all were descended. A 
short step later, a primeval "Aryan" or "Indo-European" race was 
considered--a race which, through its superior blood, had been 
responsible for nearly everything that civilized man had accom-
plished, from the religions of the East and the philosophy and art 
of Greece to the political and practical achievements of Rome and 
the West. Count de Gobineau worked out his racial theory of his-
tory in a book entitled Essai sur l'Inegalite des Races Humaines. 2 
It was elaborated by a host of others, until in 1911, an English 
Germanophile carried it to its logical end. Houston Stewart Cham-
berlain identified the Aryan race with the fair-haired, blue-eyed, 
long-headed anthropological type known in twentieth century Ger-
many, and he deduced that the superior blood of Nordic Man was 
about to come to flower in the Imperial Germany of his day. 3 This 
1 Study, I, 215. 
2Le Comte J. A. de Gobineau, Essai sur l'Inegalite des 
Races Humaines, 4 vole. (Paris: Firmin Didot, 1853-55). 
3H. S. Chamberlain, The Foundations of the Nineteenth Cen-
~ 2 vole. (London: Lane, 1911). 
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doctrine became a part of the official creed of the German 
Reich after the National-Socialist Revolution of 1933. The 
"ethnocentric illusion" was then ready to play its role in 
modern world affairs.1 
:Hybris and Culture 
Why, Toynbee asks, is there such a persistent tendency 
to believe that one's own civilization is nothing less than the 
Civitas Dei itself, in face of all the evidence that it is nothing 
more than a passing phenomenon? The answer, once again, is the 
sin of bybrisl we cannot bfing ourselves to recognize the fact 
that we are but a part of the world-scene and not the center of it. 
Most Westerners of the twentieth century shared the feel-
ing that our "secularized Western Civilization was the climax of 
human achievement" and all other cultures were to be judged in 
the light of how quickly they assimilated a superior Western ma-
terial attitude and technique. A school of Western historians 
would trace the progress of human development in more or less a 
straight line, culminating in modern technology; or they would 
think of it in terms of the individual maturation process--the 
infancy of civilization in the G~Roman world, the adolescence 
of the Middle Ages under the auspices of the Christian Church, 
and finally, now, the mature culture emerging in all its glory, 
bereft of its "parental" religious restraints and flourishing un-
der the pagan auspices of a modern scientific materialistic philo-
2 
sophy. Even after passing through two world wars and facing a 
third, Western man had not yet been purged of his conviction that 
he was "not as other men are"; he clung to the illusion that only 
his Western Civilization had a future of any promise. 3 AWes-
1study, I, PP• 216-19. 
2llii,., VII, 446. 
3Ibid., 449. 
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tamer might be charged with treason if he should dare to sug-
gest that man's real progress lay elsewhere than in Western 
society.1 
fuOst Westerners would be surprised to learn that they 
are in the best of company. "The same assurance proclaims it-
self in the utterances of all the extinct societies, • • • 
wherever a record survives."2 When this culture-centredness is 
put into the words of a non-Westerner, the argument does not 
sound nearly so convincing, and the sin of self-centredness looks 
"exquisitely ridiculous." 
In 1793 the Emperor Ch'ien Lung wrote the following words 
to George III of Great Britain: 
"You, 0 King, live beyond the confines of many seas; 
nevertheless, impelled by your humble desire to partake 
of the benefits of our civilization, you have despatched 
a mission respectfully bearing your memorial •••• I have 
perused your memorial: the earnest terms in which it is 
couched reveal a respectjul humility on your part, which 
is highly praiseworthy." 
This feeling would not be foreign to Ch'ien Lung's twentieth cen-
tury countrymen. For a Chinese receiving an education around 
1900 "it would still be a novel idea that any civilization other 
than the Sinic and its living Far Eastern successor could be de-
serving of any serious consideration.•,4 
On another occasion, it was a Sharif of Morocco return-
ing from a sojourn in Europe who exclaimed when he had sighted 
his beloved Moroccan coastline, "What a comfort to be getting 
back to Civilization!"5 
1 Study, VII, 450. As an exception to this, Toynbee ex-
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presses his gratitude for his own education: "An Hellenically-
educated Westerner could not easily fall into the error of see-
ing in Western Christendom the best of all possible worlds" (Ibid., 
x, 93). 
2Ibid., 
3Ibid., 
I, 158. 
161. 
x, 96. 
I, 162. 
The following prayer of P. Aeliue Aristeides, written 
during the age of the Antonines, rings like a rehearsal of "God 
save the King!" 
"Let us invoke all the gods and all the children of 
the gods, and let us pray them to grant this empire and 
this city life and prosperity world without end. May they 
endure until ingots learn to float on the sea and until 
trees forget to blossom in the spring. And long live the 
supreme magistrate and his children likewise. Long may 
they be with us to carry on their work of dispensing hap-
piness to all their subjects."l 
Quite often the leader becomes a symbol of the society 
and the reverence paid to him reflects the feelings of the people 
toward the civilization or the empire. For example, in 9 B.C., 
the Koinon of the Roman Province of Asia passed the following 
decree regarding the Emperor Augustus: 
/fhe Most Divine Caesai/ "has re-established a Uni-
verse that had ever,rwhere been in disintegration and had 
degenerated into a lamentable state. He has put a new 
face on the whole Cosmos--a Cosmos that would have been 
only too happy to pass out of existence if, at the criti-
cal moment, Caesar had not been born to be the Universe's 
universal blessing •••• The Providence that has organ-
ized every detail of Human Life has exerted and surpassed 
Itself in order to bring Life to perfection in producing 
Augustus--whom It has filled with virtue to be the bene-
factor of Mankind, sending him to us and to Posterity as 
a saviour whose mission has been to put an end to War and 
to set the Universe in order."2 
In a Babylonian inscription, this claim was made for the 
Achaemenidae: 
"Ahuramazda, the creator of Heaven and Earth, has 
made the King of the Persians 'ruler, far and wide, over 
this great Earth'--made 'him, the one LforiJ, to be ruler 
over many' ; made him 'king over many lands and tongues ' , 
'over the mountains and plains this side of the Sea and 
beyond it.• He can style himself 'the lord of all men 
from sunrise to sunset. '"3 
1study, VII, 10. 
2 Ibid., 41. 
3-
~·· 44. This quotation is from Eduard Meyer. 
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Modern Persians are heirs of this feeling, as Toynbee recalls 
in a conversation shortly after the Peace Conference of 1918. 
A Persian visitor, attacking the British policy toward Persia 
from 1907 onwards, cries to the British statesman, 
You have the effrontery to look me in the face and tell 
me complacently that you have deliberately sacrificed 
the unique treasure which Persia preserves for humanity--
the priceless jewel of Civilization--on the off-chance 
of saving your worthless Western Society •••• What 
should I have oared, and what do I care now, if Europe 
perish so long as Persia livesll 
After an "empirical" investigation, Toynbee comes to the 
conclusion that the oulture-centredness of the Westerner can 
easily be matched by the convictions of the Moslem, the Hindu, 
the Far Easterner--in fact, of every people whose civilization 
was not in the actual throes of death. 2 
gybris and Nationalism 
Toynbee presents a detailed analysis of the sin of bybris 
as it finds expression in nationalism. National patriotism, he 
says, "is still 'the last infirmity of noble minds' as well as 
'the last refuge of a scoundrel. "' 3 In Western Civilization, it 
would be diffioul t to find a Frenchman, C zeomslovak, or Li thu-
anian who was not so influenced by national political feelings, 
1
study, I, 162-63. 
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2This problem, as it applies to the contemporary world cri-
sis, is the subject of the eighth volume of Toynbee's Study and (in 
more condensed form) The World and the West. He points out that 
the non-Western world has lived in the fearful shadow of Westerni-
zation for several centuries, and that the anxiety now felt by the 
Western world toward an advancing Russian ideology is merely a re-
versal of roles. The West finds itself on the defense for the first 
time since the Turkish seige of Vienna in 1682-83. Today, all the 
"backward" peoples of the world who have been caught in the arms of 
a colonial octopus are turning the tables on a Western technocracy 
which they no longer fear. 
3study, I, 160. The quotation is from Ben Johnson. 
thoughts, and actions that he would not be led into "the irra-
tional assumption that his own national state is a more precious 
institution than his neighbor's. 111 
The reverence paid to the state is far from "modern," 
however. "This worship of one's own collective human power, as 
embodied in a parochial community and organized in a parochial 
state, has been in truth the master religion in the civilizations 
of the third generation, as well as in those of the first and 
second."2 The main difference between the old and new forms 
lies in the fact that in the earlier civilizations the state was 
the religion, while in the modern world the state is ostensibly 
subordinate to a universal religion which, in theory, cuts across 
national boundaries. In practice, however, modern nation-worship 
has been the heir of religious energies which were no longer dir-
ected to the religions themselves. As such, nationalism amounts 
to little less than worship. 
Toynbee analyzes the case history of nationalism from 
the elementary stages of man's religious eXpression to its modern 
forms. The religion of primitive man, he says, always begins in 
a worship of nature, for here the great mystery lies; it is this 
realm of eXperience that is least under his control. Man contin-
ues to worship nature "so long as he has not yet detected the 
fundamental unity and simplicity and regularity underlying her 
superficial diversity and multiplicity and capriciousness." 3 Na-
ture worship is, logically, always polytheistic. But once he has 
recognized nature's unity and begins to establish a semblance of 
control over her, she can no longer be a satisfying object of wor-
ship, and his reverence turns to his collective self--in part as 
1
stu4y, I, 160. Toynbee wrote this statement in 1934. 
2Historian's Approach, P• 27. 
3Ibid., P• 30. 
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a self-congratulation for establishing control over nature. His 
god-symbols may not change, however. "Most of the historic paro-
chial community-gods bear marks of having been in existence al-
ready as Nature-gods before they were given the additional role 
of serving as gods representing human communities."1 For exam-
ple, Athens (the patroness of olive-cultivation) became Athena 
Polias {goddess of a city-state); and YHWH was probably a nature-
god (of the volcano, storm, and lightning, and the like) before 
becoming a tribal god {"the god of Abraham, Isaac and Jacob"). 
The worship of nature has a unifying effect on men be-
cause "it is not self-centred." "Their common agricultural re-
ligion is a bond between them," for Homo Agricola everywhere ex-
periences the same anxiety regarding the variables upon which his 
life depends. This feeling of unity is changed, however, with 
the advent of even elementary forms of man-worship, all of which 
are self-centred. "Local worships of deified parochial communi-
ties inevitably drive their respective devotees into war with 
2 
one another." · For instance, Mother Earth might be worshipped in 
Attica or Laconia under the same or different names, yet the wor-
shippers were one; but let Athens and Sparta deify themselves un-
der the titles "Athens Polias" and "Athena Chalcioecus" and these 
goddesses and their respective communities became rivals. "In 
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all cases, the victory of parochial-community-worship has worked 
havoc." Its danger lies in the fact that the collective ego "com-
bines the puny individual power of each of its devotees into the 
collective power of Leviathan." Evil actions which would be con-
demned as monstrous if performed by the individual are not only 
candoned, they are eulogized when done in collective form--"under 
1Historian's Approach, P• 29. 
2Ibid., P• 31. 
the illusion that the first person is absolved from self-cen-
tredness by being transposed from the singular number into the 
plural." In this collective form, man "is able, with less sense 
of sin, to carry his egotism to greater lengths of enormity •••• 
the ego is capable of descending to depths to which it does not 
fall when it is acting on its individual responsibility. 111 
The state often seems, on first analysis, to merit the 
reverence paid to it, since in its early stages it ministers to 
man's nobler faculties and stimulates him to greater achieve-
ments. Far example, the Athens that was "the education of Hallas" 
gave birth to Attic drama before she turned into the tyrant that 
carried her citizens to their destruction. Yet in the end, "all 
parochial-community worship ends in a worship of Moloch, and this 
'horrid king' exacts more cruel sacrifices than the Golden Calf. 112 
When this suicidal stage is reached, there is apt to be a reaction 
against the worship of the deified community, and the line of 
least resistance then offered is to transfer worship to the "oecu-
menical community." This universal state brings such relief from 
the ravages of the previous forms of self-centred man-worship that 
its devotees fail to recognize that it is another idol of the same 
genus. 3 
Nationalism is a resurrected "Graeco-Roman idol," a modern 
form of the "deified parochial community. 114 Western nationalism 
is perhaps a consequence of the breakup of the Roman Empire into 
"a litter of local successor-states" which, in their first stages, 
were held togethe~ by a vaster allegiance to a Papal Empire. When 
1Historian's Approach, pp. 30-32. 
2on Moloch-worship, see Toynbee' s Annexa ""Moloch' and 
Molk" in ibid., PP• 37-40. 
3rbid., PP• 34-36. 4--
Ibid., P• 208. 
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When this :Empire was broken up in the thirteenth century the 
world fell apart into national states, each inheriting the re-
ligious fervor previously directed toward the religious :Empire. 
"The Modern Western cult of patriotism ••• was in truth a re-
ligious revival in the spiritual vacuum left in human hearts by 
the evaporation of a higher religion," 1 and it was accepted by 
its devotees "just as blindly as Christianity had been acdepted 
in the West in the Middle Ages." 2 The uncritical belief in "the 
divine right of the Apostle at Rome was simply replaced by an 
equally uncritical belief in the divine right of parochial 
states."3 
This unavowed worship of parochial states was by far the 
most prevalent religion in the Western World in A.D. 1956. 
Even the experience of the rise and fall of Hitler's 
Europe and the menace of Russian Communism have hardly 
begun to shake the hold of nation-worship over Western 
hearts; and the Graeco-Roman inspiration of this Modern 
Western nationalism is ominous, because we know, from the 
long since concluded history of the Graeco-Roman Civili-
zation, that this form of idolatry was the main cause of 
that Civilization's breakdown and disintegration.4 
Western man has now precipitated himself into a spiritual 
crisis. However fervent his worship of the state might be, it 
was still not religion, and it could not permanently satisfy his 
religious needs. Since "Religion is an essential element in Hu-
man Life which cannot ever be ignored or repressed for very long 
at a time," something must be found to refill the vacuum in man's 
heart. Westerners had attempted in the first stage of the game 
to find a remedy in technology, and they had bought this "one 
Western pearl of great price • • • even at the cost of selling 
1 Study, VII, 521. 
2Historian's Approach, P• 181. 
3Ibid., P• 210. 
4Ibid., PP• 202-203. 
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1 
all that they had." But this also is powerless to satisfy 
since it is merely a deification of man's own handiwork. 
Now, in the twentieth centur,y, man finds himself face 
to face with the possibility of destruction because he has wor-
shipped technology, and in his disillusionment with man-worship 
he stands ready to reinvest his "liquid spiritual capital" in 
a more satisfying objeot of worship. Toynbee will not predict 
what the next object of worship will be; he only lists the al-
ternatives,2 with the hope that man has learned a lesson from 
the tragic results of the "egocentric illusion" as it has trans-
formed his religion, his culture, and his governmental forms 
into empty idols.3 
1Historian's Approach, PP• 202-203. 2 . 
"If the non-human sciences now lose their temporary 
freedom of investigation and consequently fall again under an 
eclipse, perhaps there will be a conoentration of interest and 
energy on the human sciences. And then, when Man's mind has 
reached the limits of the scientific study of human affairs, 
perhaps this chastening intellectual experience may re-open an 
avenue leading to Religion along a new line of approach which, 
if humbler, will be spiritually more promisin~' (Historian's 
Approach, p. 236; see also P• 244). If any ecumenical state 
does establish itself, and if this "brave new world" thus cre-
ated, is any form of totalitarian state, it might be that "in 
a regimented world the realm of the spirit may be freedom's 
citadel" (ibid., P• 249). There is a strong possibility, Toyn-
bee believes, that in the next stage of world order, the living 
religions of the world will find themselves faoe to face through 
the "annihilation of distance" and that a positive tolerance 
will replace their traditional fanaticism. They will find that 
"all these fello-seekers are engaged in an identical quest" 
(ibid., p. 251). If this should happen, none of the old idols 
c'Oiii'd possibly serve as a "center" of worship, for they all be-
long to a fragmented world where men could not see beyond their 
walls. In this new era, only a One True Universal God could 
meet the requirements of men who viewed their world as one world, 
and who looked upon all other men as brothers. 
3Ibid., pp. 25o-51. 
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Man's Capacity for Self-Transcendence 
In spite of the inesoapability of original sin, this 
1 
world is not "an irreclaimable spiritual wilderness." If man 
cannot escape his inherent weakness, he can overcome it, and 
of all the animals, only man has this power. "This feat of 
breaking out of an inherited self-centredness is part of the 
birthright and the mission of Human Nature itself." He can ac-
complish this tour de force only through his capacity for self-
transcendence. 
Man transcends the physical limitation of being born 
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into a body whenever he identifies himself with other "centers" 
than his own, that is, when he enters into the experience of 
other people.2 Toynbee is convinced that the human spirit will 
be possessed of a powerful pressure to overcome its self-centred-
ness whenever "it interests itself in the lives of other people 
in other times for their sake."3 
Self-transcendence is accomplished through the powers of 
imagination and curiosity. By using his imagination man can 
commune with persons and relive events from which, ordinarily, 
he may be separated in time and space, and which are, therefore, 
beyond all his other faculties. Toynbee speaks of several mo-
ments in his own life when time and distance were annihilated and 
he found himself "transformed in a flash from a remote spectator 
into an immediate participant," and forever after, because of the 
vividness of the mental image made by each of these imaginary 
flights, his own "memory" could conjure pictures covering, not 
four score years and ten, but several mi11enia; 4 and many of 
1 Study, VII, 558. 
~istorian's Approach, p. 5· 
3Ibid. 
4study, X, 130 (see PP• 130-40). 
these "memories" were more real than the hazy pictures imprinted 
from his own childhood. Therefore, when man has the curiosity 
to learn of lives in other times and places, and reconstructs 
through his imagination the reality of these other "centers," 
he has found the path of "self-correction through self-transcen-
1 dence.u 
A vision of God can also snatch us out of our "egocen-
tric illusion," both individually and collectively. If God is 
universal and all men are his creatures, we oan glimpse through 
Him other lives than our own. The sin of ~ybris can sink out of 
sight and the foolishness of parochial histories can fade away 
when man identifies himself with the One True God who is himself 
transcendent, ·and "who has the power and the will to take up His 
human creatures into His own range of action and mode of exis-
2 tence." We cannot play- God, but we can get an insight into the 
divine viewpoiht, and this achieved, man's own infinitesimal 
center assumes its proper place. 
This imperative is made easier for those within the heri-
tage of the higher religions, for one of their primary aims is to 
aid "the Self to strive, with all its might, to get rid of its 
innate self-centredness." 3 The techniques which they suggest for 
doing this differ. In Hina,y-ana Buddhism the method is self-ex-
tinction. In the others, the identification of the self with 
Ultimate Reality means, "not self-extinction, through the Self's 
own exclusive exertions, but self-reorientation with God's or a 
bodhisattva's aid." It is an affirmation of life rather than the 
negation of it. Man transfers his own center of attachment from 
1Historian's Approach, P• 8. 
2 Study, VII, 512. 
3Historian's Approach, P• 275. 
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the self to an object of worship, to one of the personal as-
pects in which God manifests himself to man. \Vhen he does 
this, he transcends himself, not by dissolving himself, but by 
making God's will his. 1 
Conversely, if man can rise out of his center by iden-
tifying himself with God, it is equally true that the "human 
self cannot be brought into harmony with Absolute Reality un-
less it can get rid of its innate self-centredness." Perhaps 
this is Toynbee's way of saying that "he who would save his 
life will lose it, and he who would lose his life will save it."2 
This path is "as narrow as a. razor's edge," but man must 
walk it, nevertheless. "A living creature can keep itself alive 
only in so far, and for so long, as it can contrive to steer 
clear both of suicide through self-assertion and of euthanasia 
through self-renunciation." Man's salvation lies in a. perpetual 
high tension between these poles. 3 
1Historian's Approach, P• 275. 
2Ibid., P• 273. 
3Ibid., P• 3. 
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CHAPTER VII 
WISDOM THAT IS :BORN OF SUJ.i'J.i'ERING 
T n
, , he Law of a-&E ~ Malle<; 
As Toynbee surveys the rises and falls of the two dozen 
civilizations of man, he discovers that it is always "the des-
cending movement in the revolution of the wheel of Civilization" 
that brings progress. As he reflects on the cause of this para-
dox, he finds the answer in the truth that "spiritual progress 
is subject to a 'law' proclaimed by Aeschylus in the two words 
nr!<lE L IJ.a<loc;~ and in a quotation made by the author of the Epis-
tle to the Hebrews: 
For it is those whom the Lord loves that he disciplines. 
And he ohastises every eon that he acknowledgea. 2 
The formula M<lE ~ w.aBoc;, which came as a "flash of in-
sight" to Aeschylus, Toynbee translates as "wisdom that is born 
of suffering." "Learning through suffering is the only means of 
spiritual transfiguration," 3 he says, and, therefore, true wisdom 
comes into the world by this path and this path alone. It is a 
"law of life" rooted in human nature. 
Human suffering is "of the essence of life,"4 as "insep-
arable from selfhood as will and consciousness."5 This is be-
cause it is an inescapable outcome of "an unresolvable tension 
between a liVing creature's essential impulse to try to make it-
self into the centre of the Universe"--the sin of hybris-and a 
1 Stugy, VII, 423. From Aeschylus Agamemnon, 11.177-78. 
2Hebrews 12:6. 
3 Stugy, VII, 568. 
4nstorian's Approach, P• 74· 
5Ibid., P• 277. 
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creature's "essential dependence on the rest of Creation and 
on the Absolute Reality in which all creatures live and move 
and have their being."l 
If suffering is a product of the "egocentric illusion" 
it follows that man's agony will be in direct proportion to 
the intensity of his self-centredness. Consequently, man-wor-
ship in any form is the greatest of human tragedies both because 
it brings on unnecessary suffering and because it "prevents the 
worshipper from finding the right attitude toward suffering."2 
It leads man into a wrong attitude toward suffering for three 
reasons: On the individual or collective level, it "leads to a 
repression of the Pity for Suffering, and of the Love for the 
sufferer, that are natural to Man because he is a social animal"; 
on the level of the state, it leads the "war-lords to inflict 
Suffering pitilessly in the pursuit of Power"; and "it leads to 
a policy of keeping Suffering within bounds by force, and so to 
the paradox of inflicting Suffering for the purpose of limiting 
it." 3 In all these oases, self-eulogy prevents pity and love 
from doing their creative work. 4 
History furnishes a storehouse of illustrations of the 
working of the "law" of rrxf B £ ~ lJ.a ,soc; • 
One of the profoundest problems of religious history has 
been the question of the origin of the Hebrew ethical religion 
as expressed in the Hebrew Prophets and Jesus. These spiritual 
streams from which the world has drawn had their sources in a 
polytheistic and non-ethical background. This problem takes 
one's attention back to the earliest days of Hebrew religion when 
the vulgar competition between the demi-gods of the Babylonian 
1Historian's Approach, P• 74. 
2Ibid. 
3Ibid., P• 75• 
4-
~-· PP• 104-105. 
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Creation story is replaced by a sublime drama of creation by 
one God who is personally concerned with the welfare of his 
creatures. What, then, is the source of the inspiration that 
wrought this momentous change? What was the challenge that 
elicited this spiritual response? As the question has been 
traditionally stated in the Judaic religions, this is not a 
real problem, for the answer has always been inherent in the 
question: the special revelation of God working through his 
chosen people gave birth to these spiritual truths. This ans-
wer, however, is not satisfying to Toynbee, for God's action 
is "ubiquitous and eternal; and a power which manifests itself 
in Life, or ever merely in Humanity, at large cannot, in and by 
itself, be the unknown quantity which, in certain times and 
places, has given an impetus to a part of Mankind and not to the 
1 
whole. We must continue our search." 
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This problem finds a solution in the law of ,,{,qu w:~.:7oc;. 
In one fo:tm or another the "challenge" is human suffering; the 
"response" is spiritual insight and consequent growth. Where 
man is not exposed to some sort of challenge by which, in a 
broad sense, he suffers, then "he vegetates, quite comfortably 
and happily, in a state of lethargy."2 But when suffering does 
present itself, the acceptance of this suffering as the price of 
life will open up a new approach towards Absolute Reality. 3 
This is the key to the development of Hebrew ethical 
religion. The Israelites lived in a comparative obscurity through-
out their history, and even as late as the fifth century B.C. 
Israel was a name still unknown to Herodotus. "Yet in those 
barren land-looked highlands, which were not of sufficient worldly 
1
study, I, 249. 
2 ~., II, 28-29. 
3Historian's Approach, p. 82. 
importance to acquire even a recognized name of their own, 
there was immanent ••• a divine inspiration which made this 
uninviting country a means of grace to those who came to set-
1 2 tle there." This stimulus of a "hard country" was a physi-
cal stimulus, but the Hebrews accepted their sufferings as the 
price they had to pay for being the chosen people, and so it 
became a spiritual stimulus as we11. 3 
This insight came to Sir George Adam Smith, too, as he 
studied the barren rocks and desert wildernesses which ge.ve 
birth, not only to Judaism, but to the other great Western re-
ligions of Christianity and Islam. 
The Semites are the religious leaders of humanity. The 
three great monotheisms have risen among them; the grand-
est prophets of the world have been their sons. For this 
high destiny the raceswere prepared by their age-long se-
clusion in Arabia. In the deserts of Arabia, life is won-
derfully tempered. Nature is monotonous, the distractions 
are few, the influence of things seen is as weak as it may 
be in this universe; the long fasts, necessary every year, 
purge the body of its grosser elements, the soul easily de-
taches itself, and hunger lends the mind a curious passion, 
mixed of resignation and hot anger. The only talents are 
those of war and of speech--the .latter cultivated to a sin-
gular augustness of style by the silence of nature and the 
long leisure of life. It is the atmosphere in which seers, 
martyrs, and fanatics are bred. Conceive a race subjected 
to its influences for thousands of years! To suoh a race 
give a creed, and it will be an apostolic and a devoted race. 4 
The revelation of God's nature often becomes intensely 
personal and the individual assumes a new importance during the 
period of the disintegration of a civilization, for it is this 
personal element "to which the human heart and mind are attuned 
1
study, II, 54-55· 3Ibid., VII, 552 • 
2
see ibid., 31-72. 
4George Adam Smith, The Historical Geo the Hol 
~ (London: Hodder and Stoughton, 1894 , PP• 
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when the corporate political aspeot of Religion--the worship 
of a deified parochial or universal state--is discredited by 
the collapse of the mundane society whose will to live is re-
flected in it. 111 
For example, in ancient Israel down to the time of the 
Hebrew Prophets, egocentricism was always in the first person 
plural. The individual was merely a cell in the body social. 
The marriage ceremony over which Moses officiated as high priest 
was a bond between YHWH and the nation Israel, and this theme 
is repeated in the YHWH-Abraham covenant of a later date, and 
reflected in the domestic analogy of Hosea and his unfaithful 
wife, Gomer. During these centuries there is no concept of 
personal, but only national, immortality; and once the nation 
has been killed and its citizens swept away to the East, the 
dream still lingered for an ultimate judgment day and resurrec-
tion--a judgment day against other nations, and a resurrection 
(or restoration) of the nation Israel. 
Yet by this time a new note had been sounded in the re-
ligion of Israel. The deified, state, which had been worshipped 
for centuries, wae in a etate of disintegration--in fact, had 
been in such a state since the reign of Solomon--and was no 
longer an acceptable object for reverence. So the individual 
begins to replace the state, and the emphasis is shifted to the 
possibility of communion between the individual and his God. 
Just before the Babylonian Exile a clear expression of this is 
found in the writing of Jeremiah. 
This is the covenant which I will meke w1 th the house of 
Israel: "I will put my law wtthin them, and will write 
it on their heartsJ and I will be their God, and they 
shall be my people. And they shall teach no more every 
1stu~y, VII, 457. 
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one his neighbor, and every one his brother, saying, 
'Know the Lord'; for all of them shall know me, from 
the least of them to the greatest of them."l 
A half-century later, after the dissolution of the nation, the 
personal emphasis was expressed in even finer terms by Ezekiel. 
Behold, all lives are mine--the life of the son is mine 
equally with that of the father •••• If a man be right-
eous, and do what is lawful and right • • • he is right-
eous, and shall surely live •••• He who sins shall die; 
the son shall not bear the consequences of the father's 
iniquity; the righteousness of the righteous shall be put 
to his own account, and the wickedness of the wicked shall 
be put to his. 2 . . I will judge you each in accordance with his ways." 
Both of these prophets, we may note, came to their spiritual in-
sights through personal sufferings that paralleled the suffer-
ings of the state. Jeremiah was a sensitive soul who was so 
scorned and rejected that he cried out "Cursed be the day on 
which I was bornl" 3 Ezekiel suffered in his youth as one of 
the exiles carried off in the first destruction of 597, and the 
death of his beloved wife, which occurred at the very moment of 
the final sack of Jerusalem, had a profound effect on his minis-
try.4 
Bodhisattva and Suffering Servant 
Toynbee uses the terms "higher" and "lower" religions. 
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One of the criteria by which he makes this division is the atti-
tude of a religion toward man's inescapable suffering. "The 
practical test of a religion, always and ever,rwhere, is its suc-
cess or failure in helping human souls to respond to the challenge 
of Suffering and Sin."5 The "higher" religions all recognize and 
1 Jer 31:27-34. 4Ez 24:15-27. 
2 Ez 18:1-32. 5Historian's Approach, P• 296. 
3Jer 20:14. 
accept the truth that suffering is of the essence of life, and 
they see their mission as a call to help man accept in a con-
structive manner what is part of his very being.1 If man cannot 
learn to turn suffering to a positive account, he may rebel, be-
come cynical, or indulge his ego in a martyr complex or in a 
hedonism that only hastens his destruction through the sin of 
bybris. The right attitude, however, toward his human plight 
can bring about his conversion and open his eyes to a new vision 
of God. 
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Hinayana Buddhism counsels a different policy on suffer-
ing than that of the higher religions. It starts on a presupposi-
tion that suffering is the greatest of all evils; from that it 
follows that a release from suffering would be the greatest of all 
goods; hence the logical conclusion that man must extinguish suf-
fering at all cost. "The price turns out to be nothing less than 
the extinction of the Self; for Suffering cannot be extinguished 
without the extinction of Desire, and, when Desire is extinguished, 
the Self is extinguished with it." 2 
Christianity and Mahayana Buddhism, on the other hand, 
start with a different kind of value-judgment regarding the nature 
of suffering. They recognize two kinds of desires: self-centred 
desires (geared solely toward self-satisfaction) which must be ex-
tinguished; and self-sacrificing desires (aimed at the service of 
others) which must be expressed in action. "In feeling a desire 
of the self-devoting kind, the loving self is treating the Uni-
verse as a society of selves like itself; in feeling a desire of 
the self-centred kind, it is treating everything in the Universe 
outside itself as a soulless set of waves and particles." 3 To 
make this distinction, and to act on it, is to suffer. But the 
1Historian's Approach, PP• 104-105. 
2Ibid., P• 289. 
3-
~·· PP• 290-91. 
price is worth it, for in the judgment of Christianity and the 
Mahayana, "Selfishness, not Suffering, is the greatest of all 
evils, and Love, not release from Suffering, is the greatest of 
all goods." 1 
Toynbee has been quoted as saying that "if all the reli-
gions in the world were to disap9ear except Christianity and 
Buddhism, I would not be able to make a choice between them." 2 
One basis for making this statement is the fact that both of 
these "higher" religions (Toynbee is referring to Mahayana Bud-
dhism) have similar concepts regarding divine aid available to 
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men for the task of helping them achieve the right attitude toward 
suffering. In Judaeo-Christian thought he is termed a "Suffering 
Servant," and in the Mahayana he is a "Bodhisattva." 
The downfall of Israel and Judah gave birth to the reli-
gion of Judaism and "evoked the highest expression of its spirit 
in the elegy of the Suffering Servant." 3 Isaiah of Babylon, writ-
ing during the last days of the Exile, is the author of this sub-
lime concept, and he speaks under the metaphor of a corporate per-
sonality: 
LThe Lori/ said to me, "You are my servant, 
Israel, through whom I will show forth my glory. • • 
So I will make you a light of the nations, 
That my salvation may reach to the end of the earth. • 
Yet the Lord saw fit to crush him with pain, ••• 
Through his affliction shall my servant, the Righteous 
Bring righteousness to many, 
And he shall bear their gui1t.4 
It 
• • 
One, 
'l'hese sufferings endured by the Servant are the will of God, and 
in the Christian religion Christ became a symbolic Suffering Ser-
1 Historian's Approach, PP• 290-91. 
2T. Otto Nall, "On the Record ••• ", Christian Advocate 
(January 6, 1955), P• 13. 
3Study, VII, 424. 
4Isaiah 49:3,6; 53:10,11. 
vant for the salvation of all men. No longer does man have to 
suffer alone on this hard path of enlightenment; he now has a 
divine savior who was humble enough to take upon himself man's 
heavy yoke and suffer, but divine enough to bear the yoke with-
out falling. "Suffering is the key to salvation • • • and a 
saviour's suffering must fathom the uttermost depths of agony." 1 
God comes down from his heaven and suffers for man to save him. 
Christ the Suffering Servant is therefore "a crowning experience 
in the spiritual travail of legions of human souls." 2 In a simi-
lar way the sufferings of Tammuz, Attis, Adonis, Osiris, Zagreus, 
and Balder have been powerful redemptive symbols of this same 
eternal truth. 3 
In Mahayana Buddhism a bodhisattva is a candidate for 
Buddha-hood who has reached the threshold of Nirvana and "now 
has it in his power at any moment to take the last step on the 
course of his exit." But he deliberately refrains from entering 
into blessed Nirvana for the sake of continuing to help his bro-
ther sufferers at his own expense. In doing this he follows the 
example of the Buddha himself. 
The Buddha had taught, by the example of His own life, 
that the attainment of Nirvana by oneself and for one-
self is not enough. In order to become the perfect 
bodhisattva, the potentially perfect philosopher must 
make the sacrifice of postponing his own exit into Nir-
vana in order to guide the feet of his suffering reno-
beings along the road over which he has already found 
his own way.4 · 
The Enlightened One was implying that, "for Himself, He believed 
that to suffer in the cause of Love was a better course than to 
release Himself from Suffering through Self-extinction."5 
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1 Study, VI, 275• 
2Ibid., VII, 423. 
3Ibid., 457. 
~istorian's Approach, PP• 277, 83. 
5~., P• 292. 
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While Hinayana counsels man to transcend himself by self-
extinction, Christianity and Mahayana are one in saying that the 
Self is a God-given talent whose raison d 18tre is to be used for 
the service of others. The Christian-:Mahayanian road makes it 
possible for man to find meaning in the universe without having 
to make the universe center around the Self.1 
The Nature of Spiritual Growth 
It follows naturally from this doctrine of suffering that 
Toynbee' s criterion for human growth is profoundly spiritual. 
"The progress of individual souls through This World towards God, 
and not the progress of Society in This World, is the end in which 
the supreme value is found. 112 The re-evaluation of the place of 
the church in civilization brought about the well-known reversal 
in Toynbee's thought: whereas in the early volumes of his Stu~y 
he believed the church acted as a chrysalis that gave birth to a 
civilization, in the later volumes he came to see that "civiliza-
tions have their raison d'etre in ministering to spiritual pro-
gress.n3 All improvements in the social heritage, which we ordi-
narily label "progress," must be valued according to their contri-
bution to the possibility for human beings in this world to live 
good lives. 4 
In Toynbee's judgment, hybris and materialism work hand 
in hand to indict the Westerner of philosophical complacency. 
Most Westerners cannot conceive of "progress" except in terms of 
the material, and for these men Western Civilization and progress 
are almost synonymous. This mood is often born, not of an evalua-
tion of historical facts, but of a reaction against religious domi-
l~H;.;::i,:::.s~t.:::O.;;r;:;.i::an::...' .:;:s..;A:::.P.:.P~::.r:.;O::;a:::;c::;h~, pp • 29 3, 87 • 
2 Stu4y, VII, 564. 
4 Stu4y, VII, 562. 
3rbid., 448. See p. 68, note 4, of this dissertation. 
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nation and abuse. In Toynbee's writing this complacency is re-
peatedly criticized, and he ranges a battery of other thinkers 
to support him in his denunciation of Western materialism and 
the material aims of modern science. 1 When it is seen that "pro-
gress" cannot be measured in material terms, then Western Civili-
zation enters a more balanced perspective; it will be seen that 
other civilizations, the Indian or the Chinese, for example, 
might conceivably be more progressed than Western Civilization. 2 
This is a bitter pill for the Westerner with a messiah complex. 
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One of the reasons behind Toynbee's emphasis is his be-
lief that man has now reached the stage of civilization where he 
no longer has to fight continually with the elements to wrest life 
from them; it is at this point that man's control over physical 
forces assumes a secondary importance. Henceforth, his control 
of nature is important only as a "test of Man's capacity, and a 
guage of his success or failure, in the spiritual field." 3 Ma-
terial goods can be searching tests of man's spiritual depth and 
challenges to his spiritual nature; they can be blessings if he 
uses them for good, or curses if he uses them for evil. 4 "The 
truth is that the command over Non-Human Nature, which the Intel-
lect has in its gift, is of almost infinitely less importance to 
Man than his relations with himself, with his fellow men, and with God."5 
1 E.g. Pascal: "La science des choses exterieures ne me 
consolera pas de l'ignorance de la morale au temps d'affliction; 
mais la science des moeurs me consolera toujours de l'ignorance 
des sciences exterieures" (from Pensees; Study, VII, 489). 
2 Stu1v• VII, 449ff. 
3Ibid., 487. 
4Ibid., 486. 
5Toynbee finds moral support in the record of an intellec-
tual conversion experienced by Socrates in which his attention was 
transferred from the external to the internal, from the physical 
to the psychical. The significance of his turn at this critical 
It is upon these relations that man's existence--and the qual-
ity of that existence--now rests. 
Toynbee goes one step further in his view of the spirit 
versus the material: spiritual achievement and material achieve-
ment are antithetical. 1 There is an intrinsic incompatibility 
between the drive for spiritual growth and the pursuit of mater-
ial satisfaction.2 
Spiritual and secular ideals are at variance; they are 
perpetually striving with one another for mastery over 
human souls; and it is therefore not surprising that 
souls should be deaf to the call of the Spirit in times 
of secular prosperity, and sensitive to the neglected 
whisper of the still small voice when the vanity of This 
World is brought home to them by secular catastrophes and 
when their hearts are softened by the sufferings and sor-
rows which these catastrophes inflict. When the house 
that Man has built for himself falls in ruin about his 
ears and he finds himself standing again in the open at 
the mercy of the elements, he also finds himself standing 
again face to face with a God whose perpetual presence is 
no longer hidden from Man's eyes by prison walls of Man's 
own making. 3 
While it is false, in Toynbee•s opinion, that man can 
achieve spiritual progress while aiming at the material, it is a 
truth that he can achieve material wealth when he aims at the 
spirit. 11 Spiri tual progress • • • will incidentally bring mun-
dane progress in its train," and "the mundane progress that will 
be made in this incidental way will be far greater than the ut-
point was his realization that the study of physical science 
"would always leave us just where we are •••• /JiJ would not 
make us any wiser or juster or braver or better." From this 
point, Socrates believed that Philosophy should preoccupy itself 
with the study of ethics because this "useful field of inquiry" 
would lead us to growth in the humanities (Plato Phaedo, 96-97; 
quoted in Stu~y. III, 186-87; see also VII, 488-89). 
1 Study, VII, 701. 
2Ibid., 710. 
3Ibid., 425. See elsewhere in this dissertation, pp. 
5 (note),~ 67. 
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most that could be attained by aiming directly at a mundane 
goal."l Man's nature has within it, therefore, the seeds of its 
own destruction, for unredeemed human nature will inevitably 
lead man on into a suffering born from an inescapable emphasis 
upon the things of this world. But out of this suffering will 
again emerge a re-emphasis upon the spiritual as man learns his 
lesson through the law ofnt<lE L Toynbee•s psychological 
cycle has made its full revolution. 
Revelation and Insight 
As the law of n&-& E L ~& <loc;does its work of regenerating 
human nature, there are revealed in the human spirit the eternal 
truths by which man must live and grow. In the microcosm of the 
human spirit this growth reveals itself as a "progressive and 
cumulative inward self-determination or self-articulation." 2 
These qualities of growth come slowly as the lifespan of mankind 
lengthens into millenia. 
This oonoept of spiritual growth inevitably raises the 
question regarding the relation of God to man. As man learns the 
spiritual lessons by Which he must live, are these to be laid to 
his credit, or are they revelations sent from God to his earthly 
children? 
Toynbee does not hesitate to use the term "revelation" 
for these insights; they are deliberate revelations of God's \till 
and nature by God himself. This must not be interpreted to mean 
that God has chosen certain souls in history through whom he 
planned to reveal these eternal truths, while neglecting the mul-
titude of lesser spirits; this would be a monstrous favoritism 
foreign to the nature of God. Rather, God reveals himself in all 
1stu~y VII, 562, 566. 2Ibid., III, 128. 
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men--Christian, pagan, or what have you--as they are ready to 
receive the truth of his revelation. 1 It is therefore always 
fragmentary and distorted by its necessary transient manifesta-
tions. Any "flash of insight" which a man may have comes from 
God, but it may not--in fact, cannot--be the whole truth, com-
plete and final. The veils between the human spirit and God are 
removed one by one as "the creature in which this veil consists 
is mastered--and, in the act of being mastered, is exorcized--
by the Human Intellect. 112 
"Why," Toynbee asks, "should revelation come gradually? 
Why should not God have declared himself to Man once for all in 
some instantaneous blaze of His divine light?" His answer is 
direct: "The apprehension of spiritual truth, like all other 
human activities, must be a process that has its own specific 
pace. . . . the gradualness of revelation is . . • a necessary 
consequence of the mundane limitations of Man." These limita-
tions are inherent in the fact that man learns his lessons only 
through suffering, and suffering has been working on mankind for 
only a comparatively short time. It takes many millenia :for the 
law of mx<l£ L l'a{locto do its creative work. "It is not in a 
waterspout but in a gentle shower that the golden rain pierces 
the brazen carapace of Danae's dungeon." 3 
The spiritual operation of a self-revealing God working 
in mankind is likened to the physical effect of the Gulf Stream 
on the Western European. 
The genial climate that an ever-flowing Gulf Stream was 
perpetually bringing with it had made it possible for 
Primitive Man to work his way along the Atlantic Riviera 
of the Old World, from Gibraltar to the North Cape, up 
to the latitudes in which, beyond the range of the Gulf 
Stream's influence, he would have found himself unable 
1 Study, VII, 565. 3Ibid., VI, 538. 
2Ibid., 462. 
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to gain any foothold at all; and thereafter, in the 
medieval phase of Western history, the same still un-
known physical benefactor had made it also possible for a 
life that was not just bare life, but a good life, to be 
lived in the same high latitudes b~Man in process of civ-
ilization. All these human beneficiaries of the Gulf 
Stream had lived and died in ignorance of the Gulf Stream's 
existence, not to speak of its provenance •••• LfeiT 
their ignorance did not impair the effectiveness of the 
Gulf Stream's operation.l 
Salvation Through Cumulative Enlightenment 
Through the "wisdom that is born of suffering" human na-
ture is, therefore, a field in which spiritual progress can be 
made, though it requires scores of generations of human life to 
make its mark. 2 
There is an important difference, in Toynbee's thinking, 
between intellectual growth and spiritual insight. "Each succes-
sive stage of Man's intellectual achievement is as ephemeral as 
the girth of a tree in any particular year, whereas a flash of 
spiritual insight, like Aeschylus's perception that learning 
comes through suffering, is perennial because it is complete and 
perfect in itself."3 This "spiritual insight" is a glimpse of 
the eternal, unchanging aspects of man's nature! it is a ray of 
Ultimate Reality that threads its way through the dark veil of 
human experience.4 
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Yet there is a similarity between intellectual and spiri-
tual growth. Just as the former is founded upon a wealth of accu-
mulated knowledge which is enriched from age to age, 5 so also the 
spirit can grow by taking full advantage of the accumulation of 
"spiritual insights" which lie within its heritage. This capacity 
l Study, VII, 565-66. 
2Ibid., 563. 
3Ibid., 488. 
4rbid. 
5Ibid. 
for transmitting a spiritual heritage is one of man's distinc-
tive characteristics.1 This concept of a progressive spiritual 
enlightenment-which Toynbee calls "grace"--solves the problem 
of how there can be such a thing as human growth that transcends 
the lifespan of the individual. Broadly, it takes into account 
the whole lifespan of mankind; specifically it takes into account 
the religious insights gained by man within the historical devel-
opment of the higher religions, "from the rise of Tammuz-worship 
and the generation of Abraham to the Christian Era. 112 
The unique contribution of the higher religions is, for 
Toynbee, a momentous one. Within them, Toynbee believes, it is 
possible that 
a soul which did make the best of its spiritual opportuni-
ties in This Life would be advancing farther towards com-
munion with God and towards likeness to God under the con-
ditions of life on Earth than had been possible for souls 
that had not been illuminated, during their pilgrimage on 
Earth, by the light of the higher religions.3 
The sufferings of a Moses, a Paul, an Augustine, or a Joan of 
Arc need not have been in vain, for each has contributed some-
thing to the spiritual heritage of Western man which has made it 
possible for every Western child to start, theoretically, at a 
more advanced point along the road to salvation. Christ, the 
Prophets, and the Saints have "bequeathed to the Christian Church 
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• • • a growing fund of illumination and of grace, ,.4 and the 
Christian Church has "succeeded in accumulating, preserving, communi-
cating, and transmitting {thi!T to successive generations of 
Christians." This is similarly true of the founders of the other 
1 Study, IX, 321. 3Ibid., 566. 
2 Ibid., VII, 562-63. 
4Toynbee uses "'illumination' in the sense of a 'revealed 
discovery' of the true nature of God and the true end of Man in 
both This World and the Kingdom of Heaven, and 'grace' in the sense 
of an 'inspired will' to attain to a closer communion with God in 
the d6lina of This World" (ibid., 563-64). 
148 
religions, and their followers--each has made his singular con-
tribution to the "growing spiritual heritage of Mankind on Earth," 
On this showing--and this hypothesis was grounded in the psycho-
logy of C. G. Jung--the possibilities for growth were inexhausti-
1 ble. 
Toynbee sees this stream of "revealed discovery" as hav-
ing its source in the hinterlands of pre-history when sub-man be-
gan his ascent to humanity, As the thick-browed creature raised 
his eyes to the mystery of the universe he, too, had the "glori-
ous opportunity of attaining to communion with God and beholding 
the Beatific Vision £Whic~ had been opened to every creature 
that had ever been raised by God to the spiritual stature of Hu-
manity."2 In Toynbee's opinion, it is "not credible that God 
should have shown no glimmer of His light to Man before a revela-
tion to 'Abraham' that was the traditional first epiphany of that 
ray of progressive enlightenment which had culminated in Chris-
tianity." There were "little lights" of long ago, before Abraham, 
which the honest student of human experience must admit to his 
philoeophy. 3 "'!'he altar dedicated 'to an Unknown God' which 
caught Saint Paul's eye at Athens had always been visible in every 
pagan human heart to the eye of a God whose own merciful provi-
dence had placed it there." 4 The pagan soul, no less than the 
souls that shaped their destiny under the aegis of the higher 
1 Toynbee's concept should be seen not only as a theoreti-
cal possibility in Toynbee's mind, but as a personal testimony of 
hie own religious faith. Acting upon this belief in accumulative 
spiritual insight, Toynbee has attempted to tap the spiritual 
wealth of all the higher religions, and it is this "synoptic in-
sight" which Toynbee has tried to express in his ecumenical prayer 
stimulated by the sight of Fra Angelico's "Beatific Vision" (Study, 
x, 142-44). 
2 Study, VII, 565. 4Ibid., 565. Acts 17:23. 
3 Ibid., 457. 
religions and the great civilization~would have ultimate salva-
tion within its reach, only its accumulated spiritual wealth 
would be neither as rioh nor as abundant. 1 
This idea is the cornerstone of Toynbee's philosophic 
optimism. Civilizations may rise and fall, wars may come and 
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go, but always man emerges from the ashes of his own fires hav-
ing learned a few more lessons about the mysteries of life. Each 
civilization is a stepping-stone "for a progressive process of 
the revelation of always deeper religious insight."2 
And, if we could imagine to ourselves a future world in 
which every one of the living higher religions had become 
extinct, but in which the human race was still surviving, 
it would be difficult to imagine human life going on with-
out still having these same essential counsels and truths 
to light its path and guide its steps, as in the past. In 
fact, the counsels and truths enshrined in the higher re-
ligions would appear to have still longer lives than the 
higher religions themselves. They would seem, indeed, to 
be coeval with Mankind, in the sense of being intimations 
of a spiritual presence accompanying us on our pilgrimage 
as a pillar of cloud by day and a pillar of fire by night--
an accompaniment without whioh Humanity could not be human. 3 
1 Study, VII, 566. 
2Ibid., 445· 
3~orian's Approach, PP• 262-63. 
CHAPTER VIII 
LAW, FREEDOM, ANJ) HUMAN NATURE 
The Nature of the Historical Pattern 
In Chapter III we have watched the full turn of the 
normal historical cycle as Toynbee has conceived it from his 
study of the twenty-two ciVilizations. According to his ana-
lysis, a first-generation civilization is born when a primitive 
society responds successfully to some challenge that has pre-
sented itself, and, led by a creative minority, it continues to 
grow as long as its responses continue successful. But as the 
creative minority begins to lose its creatiVity by resting on 
its oars, the civilization suffers a breakdown and enters a 
line of troubles; an internal and an external proletariat rebel. 
The dominant minority strikes back and establishes a universal 
state, bringing temporary peace. During this interim period, 
the internal proletariat gives birth to a universal church, 
while the external proletariat is transformed into barbarian 
war-bands which tear at the frayed edges of the decaying civ-
ilization. At last the universal state dissolves in a convul-
sion, and a major interregnum follows, during which the univer-
sal church grows and gives birth to a new affiliated second-
generation civilization. Thus, the circle has completed a full 
turn. 
This is Toynbee•s "standard" pattern, the great pattern, 
to which he devotes most of his nine volumes of the study proper. 
This, however, does not exhaust the list of "patterns" to be 
found in history. In placing an emphasis upon this fundamental 
pattern of the society, it might be easy to infer that there are 
no other significant patterns in man's past, but this would not 
be true. The fact is, all of life is a pattern--from the most 
minute detail of our daily life to the great patterns of our 
civilizations, and Toynbee urges us not to lose sight of the 
less spectacular but far more familiar patterns which manifest 
themselves in every phase of our experience. 
In our earlier synopsis of 'l'oynbee's philosophy of his-
tory, when we sought the source-causes of these patterns, we 
found that they were rooted in human nature. There appeared to 
be only three categorical answers possible, and Toynbee had re-
jected both the guidance of a divine intellect and an impersonal, 
inexorable "law of nature." Hence, only human nature remained 
as the source of a satisfactory answer. 
Yet even human nature is not really an answer, but only 
an area in which an answer might possibly be found. The question 
can therefore be re-stated more specifically: What is it within 
human nature that gives rise to the persistent patterns whioh can 
be found in human history? Toynbee states the question more 
fully: 
Will a psychological explanation of regularities in human 
affairs • • • avail to account for the uniform recurrence 
of social processes • • • when these processes uniformly 
recurring in the histories of divers civilizations expand 
over periods which are many times longer, not only than 
the individual experience of a single life-time, but also 
than the cumulative experience of a concatenation of three 
or four generation cycles?l 
Toynbee leads off in his attempt to answer the question 
by giving several examples of short-term cycles, in which it is 
easier to see the human element at work. 
For instance, he notes that the insurance business, which 
he calls a "Late Modern Western innovation," is founded on a 
1study, IX, 327. 
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faith that the "laws of nature" will operate "regularly enough 
to afford possibilities of making financial profits from sta-
tistical predictions with narrow margins."1 The insurance com-
panies have been able to plot the trends, not only for the auto-
matic conditions brought on by human nature's physical and psy-
chical responses to certain conditions, but also for accidents 
that are the product of carelessness--an element which can hardly 
be called predictable. Moreover, they have accurate calculations 
regarding risks of burglaries, which are "conscious, deliberate, 
and often carefully planned personal acts," which leads Toynbee 
to feel that even "individual acts of human will might be subject 
to 'laws of Nature' that would be statistically ascertainable if 
the instances could be mustered in sufficient numbers." 2 
Toynbee also makes an analysis of the biological "Genera-
tion Cycle" of twenty-five or thirty years which he believes ac-
counts for an indisputable rhythm in human affairs. The genera-
tion cycle of birth, growth, life-work, procreation, and senes-
cence leading to death, becomes "an instrument for regulating the 
ratio between a social change and a social stability."3 
One example is the war-and-peace cycle, which Toynbee 
believes can be accounted for by the concept of the transmission 
of a social heritage by a two-generation cycle. As a result of 
1 Stuciy, IX, 221. 
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2Toynbee has an interesting footnote on the actuarial term 
"an act of God," used to mean an event that "had not been foreseen 
or provided for in the policy." For example, in an insurance 
policy covering loss by fire, an earthquake would be called "an 
act of God"; while in a polic7 covering loss by fire or earthquake, 
the latter would not be called "an act of Gcd." Toynbee draws the 
logical conclusion that "the sphere of God's operation ••• would 
be perpetually expanding or contracting in accordance with the 
variations in the terms of the contracts negotiated between under-
writers and their clients" (Stuciy, IX, 221). 
3
.!M:..1·· 321. 
his analysis of the seemingly rhythmical recurrence of wars in 
Western Civilization, Toynbee's tables show an interval of 28.83 
years between the turning points from peace to war or war to 
peace to the next turning point, and an interval of 57.66 years 
between one turning 
point from peaoe to 
point 
1 
war. 
from peace to war and the next turning 
The time-lapse between the turning 
points in the first instance is clearly about a generation, while 
the time-lapse between the outbreak of one war and the outbreak 
of another was roughly two generations. Toynbee draws out the 
meaning of this similarity. 
It is manifest that the survivors of a generation 
that has been of military age during a bout of war will 
be shy, for the rest of their lives, of bringing a repe-
tition of this tragic experience either upon themselves 
or upon their children, and that therefore the psycholo-
gical resistance to any move towards the breaking of a 
peace that the living memory of a previous war has made 
so precious is likely to be prohibitively strong until a 
new generation that knows War only by hearsay has had 
time to grow up and to come into power. On the same 
showing, a bout of war, once precipitated, is likely to 
persist until the peace-bred generation that has light-
heartedly run into war has been replaced, in its turn, 
by a war-worn generation whom these inexperienced war-
mongers have sent to the shambles.2 
Hence, the transition at the end of each period of 28.83 years 
might well be explained as a periodic breach in the continuity 
of a social heritage. The children seemingly must learn anew 
what the parents had to learn so painfully before them. 
Toynbee finds that the vehicle for social change in the 
realms of religion, nationality and class is a standard three-
generation cycle. An instance of this came to Toynbee's atten-
tion at a public luncheon in Troy, New York, in the summer of 
1StUdyt IX, 287, 322. 
2Ibid., 322. 
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1932. The local Director of Public Education described to him 
how it required three generations for immigrants to switch from 
I 
their native language to American English. The first generation 
settlers worked and lived together among themselves and found 
little need for learning English; and when the need did arise 
they found their children ready interpreters since they had 
come to America early enough to make English a natural tongue. 
These second generation children were bilingual, therefore, 
hardly noticing when they used one language with their parents 
and another language at school. As often as not they married 
native Americans, and the language of their homes would be Eng-
lish. Their children, the third generation, would never have the 
inclination to learn the language of their grandparents, for 
their assimilation was complete----they were children of America. 
Therefore, the Director summarized, the transition from a native 
foreign tongue to a native American is naturally a three-genera-
tion prccess.1 
The task of finding an explanation of these multi-genera-
tion cycles grows increasingly difficult as the time-span leng-
thens. Beyond three generations, the conscious faculty seems to 
play a smaller and smaller role, and therefore the patterns ap-
pear to be related to some cumulative psychic and social effect 
which runs beyond the life-time of a single individual. 
The Source of the Historical Pattern 
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Toynbee's answer begins to emerge. To the question, Will 
a "psychological explanation" satisfy the facts? his answer be-
comes clear. If the psyche has but one field of operation, that 
being the conscious volitional and intellectual function, then, 
since conscious experience is limited to the life-span of a single 
1 Study, IX, 323-24. 
individual, no "psychological" explanation can meet the re-
quirements. Any satisfactory answer must be able to account for 
cycles that are far grander in their time-scale: an 80-120-year 
term in the war-and-peace cycle, a "standard" 400-year Time of 
Troubles, another "standard" 400-year universal state, an 800-
1100-year disintegration cycle of a civilization, and a multitude 
1 
of other cycles of various lengths. 
However, there is far more to the human psyche than the 
conscious volitional surface. This "more" is the "Subconscious 
Psyche"-a world unto itself which is the source of such dynamic 
power that it can control the life of a man. Toynbee's estimate 
of its driving potential is well expressed in these descriptive 
phrases regarding the subconscious: he speaks of a "store of 
energy" 
root in 
given off by 
2 the psyche; 
a disintegrating civilization which has its 
the church receives "the energies that the 
state can neither utilize nor liberate, and creates new channels 
along which these can find vent"; 3 "a current of psychic energy" 
flows into the church; 4 the church absorbs "energy, released by 
the atropby of the disintegrating civilization's previous paro-
chial institutions, for which a universal state has failed to 
provide an outlet";5 it goes on to "absorb the residual energy 
of the moribund secular society"; 6 "the tide in the flow of the 
spiritual energy turns"; 7 the church draws "vitality from an old 
civilization";8 there is a "creative energy which has been con-
fined within ecclesiastical bounds";9 the "psychic energy" whose 
"free flow'' was expected to do marvels in the service of secular 
10 technology. Therefore, in Toynbee's reading of history, there 
1 IX, 327. 5Ibid. 8Ibid. Stu!!,!, 
2Ibid., VII, 411. 6Ibid. 9Ibid. 
3 ~·· 396. 7 Ibid., 402. 10Ibid., 481. 4Ibid., 401. 
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is plenty of evidence of the existence of a "psychic under-
world" which is the source of "an irrational psychic life brew-
ing below this brightly illuminated surface of the Psyche in 
1 the dark deeps of a subconscious abyss." It is from this many-
sided creature that life and history draw their meaning. 
Toynbee acknowledges Jung as the source of his information 
regarding the role of the subconscious.2 According to Jung, "the 
subconscious abyss on whose surface each individual human person-
ality's conscious intellect and will were afloat was not an undif-
ferentiated chaos but was an articulated universe in which one 
l!!Jer of psychic activity could be discerned below another." 3 
Just below the conscious surface, there was first of all a "Per-
sonal Subconscious," a sort of storehouse of images and exper-
iences acquired during the individual's own lifetime. Far down 
in the subconscious on the deepest level, Jung has found evidence 
of a "Racial Subconscious," a storehouse of primordial images and 
experiences that were common to all human beings, deposited per-
haps "during the infancy of the Human Race, if not at a stage be-
fore Man had yet become completely human." 4 
Toynbee then proceeds to consider the possibility that 
between these two layers of the subconscious psyche there might 
be other layers deposited by various sorts of corporate experience 
more than personal but less than racial in range. There just 
might be l!!Jers which serve as storehouses for the images and ex-
periences common to the family, to a community, or to the entire 
civilization. It would seem reasonable to assume that the next 
1 Study, IX, 327 • 
2 For Toynbee's first acquaintance with Jung's wo~, see 
~-· X, 20. 3~., IX, 328. 4rbid. 
layer above the "racial subconscious" might be a "cultural 
subconscious" which reflects the processes of the civilization 
of which the individual is a member. If this should prove to 
be true, then perhaps this l~er would avail to account for the 
"standard" patterns to be found within a disintegrating society. 
The members of a declining civilization 
might need, not just four hundred years, but eight hundred 
years or a thousand, to dissociate themselves from the 
civilization whose breakdown and disintegration a Time of 
Troubles had made manifest, and to open their hearts to 
receive the impress of some other society of the same 
species or of the different species represented by the 
higher religions.l 
The parochial sovereign state or the universal state might also 
impress themselves upon particular layers of the subconscious 
psyche, for 
the victims of a demon which these victims themselves 
had conjured up might well need the poignant experience, 
not just of a. single life-time and not just of one con-
catenation of three generation cycles, but of a span of 
not less than four hundred years, in order to bring them-
selves to the point of plucking this bane~ul idolatry out 
of their hearts and casting it from them. 
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It is Toynbee's conclusion that the "laws of Nature" that 
express themselves in the patterns which he has detected in the 
lives of the civilizations are also laws of the human subconscious 
psyche. This is not to imply, however, that the conscious will 
does not have its place in the formation of historical patterns. 
The shorter the lifespan of any recurrent pattern, the longer the 
role of the conscious psyche will be. The profound difference 
between the conscious and the subconscious functions comes out 
in the respective roles which they play in the history of civili-
zations. 
1 Stud.y, IX, 329. 2Ibid., 328. 
For instance, in the growth-phase of a civilization, 
Toynbee has found it impossible to discover any regularities 
in the time-spans required by the successive operations of the 
challenge-and-response formula. Moreover, the types of chal-
lenges and hence the successful responses appear to be infin-
itely varied. Toynbee explains this lack of uniformity and 
regularity by the fact that the creative faculty is primarily 
a function of the conscious·will, and this conscimus will is 
not amenable to the "laws of Nature" that express themselves 
in historical patterns. 
The distinctive gift of Consciousness is a freedom 
to make choices--between alternative courses of action 
for the Will, and between alternative ideas and beliefs 
for the Intellect; and, although this path of freedom 
has an inner law and order of its own which is manifest 
from within to the thinking, planning, and acting per-
sonality itself, the same path looks capriciously dis- 1 
orderly when it is surveyed by a spectator from outside. 
The growth-phase of a civilization is free in the same way that 
the human will is free, and the civilization will continue to 
grow in this state of freedom just as long as the conscious 
psyche keeps the subconscious p~he under control. If and when 
the subconscious gains control of an organism's expression, the 
result is a uniformity and regularity which is a part of the very 
being of the subconscious. 
Toynbee likens the conscious and subconscious sides of 
the psyche to a driver and his pig which he is attempting to 
get to market. His one mission is to get the obstinate animal 
to market, and several alternative ways are open to him for get-
ting it there. 
If he is Mithraic-minded, he will cut the pig's throat, 
sling the carcass over his shoulder, and stagger forward 
with his back bowed down under the weight of Pilgrim 1 s 
1 Study, IX, 331. 
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burden. If he is Prussian-minded, he will try to coerce 
the creature with a drill-sergeant's rod; if he is Pla-
tonic-minded, he will try to drive it with a charioteer's 
firm but sympathetic handling of the reins; if he is Zen-
minded, he will try to charm it, with Orphic strains, to 
travel of its own accord towards the magic flute-player's 
appointed goal. • • • The man has a wide choice of tac-
tics for bringing the beast along with him; the one thing 
that he cannot do is to travel unemcumbered by the crea-
ture's awkward company.l 
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As long as the driver remains in control, regardless of the pro-
blems involved en route, there is a reasonable chance of their 
getting to market; but let the pig become master and all hope is 
gone. Unfortunately, this tragic switch is all too common. In 
society, rather than there being one driver and one pig, there 
are a host of drivers, all disagreeing with one another over 
the method of getting the pig to market and the road they should 
take to get there. Hence, when these drivers cancel out each 
other, the pig takes the initiative and leads them by the nose. 
When in society conscious wills cancel out one another and the 
faculty of mimesis takes over, man's subconscious pig presses 
society into a regularity and uniformity which a creative and 
conscious man could never tolerate. In this rigid framework, 
each instinctive act has its place. 
No chapter can be omitted because it has become super-
fluous, or be repeated because it has not been performed 
effectively at the first essay, or be transposed from 
its established place in the series because a transposi-
tion would make for increased efficiency; for the law 
that rules over the instinctive life • • • is the adaman-
tine "law of the Medea and Persians which altereth not." 2 
There is a sort of perpetual tug-of-war going on between 
the two psyches. The subconscious is a drag on the conscious, 
pulling it down to its own dead-slow pace, and forcing it back 
l Stud.y, IX, 333. 2 
.!Ell·' 337. 
into "an irrationally sacrosanct rut of routine." 1 The con-
scious psyche, in order to maintain its freedom, is trying to 
cut itself loose from the drag of its subconscious fellow-
traveller, and move ahead with all haste to new creative ef-
forts. Toynbee concludes, therefore, that it is the mission of 
the conscious psyche "to liberate the Human Spirit from 'laws 
of Nature' ruling over the subconscious abyss of the Psyche." 2 
The Source of Human Freedom 
Since Toynbee•s philosophy of history contains such a 
variety of "regularities and uniformities," it has seemed para-
doxical that he should be, at the same time, an uncompromising 
champion of human freedom. His position is stated, complete 
with significant qualifications, in response to the question, 
"Does history repeat itself?" 
On this issue, the writer ••• may as well put his cards 
on the table at once. He is not a determinist in his 
reading of the riddle of human life. He believes that 
where there is life there is hope, and that, with God's 
help, man is master of his own destiny, at least to 
some extent in some respeots.3 
Human freedom is not an illusion; it is real. This is 
true for the individual and for society as a whole. We have 
noted that on Toynbee's reading a civilization in a growth-phase 
seems to follow no set wave-length or method of answering a 
challenge. Toynbee has "failed to find any convincing reason 
a priori why a civilization that has successfully come to birth, 
and has avoided the danger of becoming arrested in infancy, 
should not be able to go on growing in saecula saeculorum." It 
is also clear to him that "the growths of civilizations are not 
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1 Study, IX, 336. 3civilization on Trial, P• 30. 
2Ibid., 334. 
predestined to any uniform duration." 1 But Toynbee does not 
limit his insistence on human freedom to the growth-phase of 
a society; he proceeds to the point of writing that "the dis-
integration of broken-down civilizations is not an automatic 
and inevitable process that can simply be taken for granted," 
for even in this playground of inexorable laws man has a modi-
cum of freedom which makes prophecy impossible. 2 As to the 
future of Western man, there is "no uniform or predestined out-
come; the issue lies with us." 3 Tangye Lean has concluded that 
Toynbee's first motive "in handing a map to the ship's company 
on the eve of disaster is to give them more clearly their free-
dom of choice.•,4 
In the midst of an array of historical patterns, what, 
therefore, is the source of man's freedom? Toynbee presents 
three possible areas in which an answer might possibly be found: 
(1) Freedom might be merely an illusion due to our ignorance; 
(2) It might be a play of chance; (3) It might be the product 
of a creative response to a challenge.5 
The first possibility Toynbee does not dispel by logical 
argument; he rather expresses his faith that the appearance of 
freedom was not an illusion, but a reality. Nevertheless, Toyn-
bee leaves the door open: 
The spectre of ignorance haunted the writer at the close 
of his work as insistently as at the beginning; and it 
was always in his mind that future students of History, 
equipped with vastly ampler funds of relevant knowledge, 
might smile at his faith in a pittance of knowledge that, 
by comparison with what they knew, would look as tiny as 
a squirrel's winter store. A faith that had moved him to 
1
study, V, 22. 3~., IV, 319. 
2 I!?.!.!!.. , 8 • 
4Tangye Lean, "A .Study of Toynbee," Montagu, Toynbee and 
History, P• 17. 
5study, IX, 378. 
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carry out his own reconnaissance did not blind him to 
the possibility--improbable though he personally felt 
this to be--that the appearance of freedom in human 
affairs might be dissipated one day by a progressive1 increase in the candle-power of Science's dry light. 
The second possibility, chance, is dealt with by impli-
cating Bergson's thesis that there is really no such thing as 
"chance." The use of the term is merely one way of saying that 
one kind of order--the one that is expected to be in operation--
does not seem to be in force; but this negative conclusion fails 
completely to state whatever kind of order is, in fact, in opera-
tion.2 
This, however, has led Toynbee to the clue which he has 
been seeking. The logical subsequent question is to ask what 
the order is that prevails when the "laws of Nature" do not seem 
to be in effect, or as Toynbee puts it: 
We have already noticed that the "Chance" which appears 
to come into play when conflicting human wills frustrate 
one another is a label masking the self-assertion of the 
laws of the Subconscious Psyche. On this showing, the 
"Chance" which appears to come into play when these laws 
of the Subconscious Psyche fail, in their turn, to answer 
to conscious expectations by asserting themselves must be 3 a label masking the operation of some other positive force. 
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What is that force? Toynbee presents his answer: the law 
in force is the law of God which is human free<lom. "We can dis-
cern that human freedom springs from an encounter in which Man is 
summoned to respond to a challenge presented by God."4 
Such challenges from God may evoke in human souls creative 
responses that are genuinely free human acts, and this 
spiritual drama of Challenge-and-Response is perhaps the 
key to an explanation of those human affairs in which ac-
tion wears the appearance of being at any r~te partially 
exempt from the dominion of laws of Nature. 
1 Stu!!;r, IX, 378. 4 ~·· 394. 2Ibid., 379. 5Ibid., 382. 
3Ibid., 380. 
For Toynbee, law and freedom are really identical in 
that man's true freedom proves to be the law of God--the law 
of love. There is no "lawlessness" possible for man. Freedom 
from the power of a law oan be gained only at the price of en-
tering into the power of another law that is higher in the 
scale. "It is impossible to win freedom from the service of 
one law except by entering into the service of some higher law • 
• • • When purchased at this cost, it can be preserved only at 
the price of eternal vigilance.n1 
This freedom is born with the emancipation of the con-
scious will from the fetters of the stultifying subconscious 
psyche, for it is the law of this subconscious psyche that 
human souls whom God has called to "holds in spiritual bondage 
work with Him in freedom. 112 Every human being possesses some 
measure of conscious will which raises him above the level of 
the subconscious, and every human being is under bond to the 
subconscious chains of his human nature: no man is fully free 
or fully a slave. But the goal of human endeavor is unmistaka-
ble. Man must "respond to God's challenge to rise to the service 
of the Law of Love by using his God-given freedom to choose 
what -is the will of God for him. 113 
The historical angle of vision shows us • • • human 
souls, raised to a sixth dimension by the gift of the 
Spirit, moving, through a fateful exercise of their 
spiritual free~om, either towards their Creator or 
away from Him. 
1 Study, IX, 402-403. 
2 
.!ill·· 396. 
3Ibid., 405. 
4Ibid., X, 2 • 
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CHAPTER IX 
TOYlf.BEE AND THE PSYCHOLOGY OF JUNG 
The Need for Clarification 
Having arrived at this point in the investigation of 
Toynbee's concept of man, the present writer finds that a cer-
tain problem has arisen. There appears to be a fundamental 
contradiction in his understanding of the nature and function 
of the subconscious psyche. Such a contradiction might be 
understandable if the apparently contrary concepts of the sub-
conscious represented earlier and later stages in the growth 
of Toynbee's philosophy, with several years--perhaps the war 
years--intervening. But this is not the case. The primary 
material regarding the psychology of the subconscious comes 
from Volumes VII and IX, both products of his pen after his 
return to work in July of 1947, and published together in 1954. 
Briefly, the apparent contradiction is as follows. 
\Vhen dealing with the relationship of religion to human nature 
(Chapter V of this dissertation), Toynbee describes the subcon-
scious psyche as the source of man's religious feelings. It is 
essentially a good creature. "The subconscious psyche," he says, 
"is one of those statically perfect 
1 the Creator's •stopping places'." 
which the Soul is in communion with 
works of creation that are 
It is "the channel through 
God." 2 This deeper psyche 
is perfect innocence. If man is to reach a certain inner har-
mony with himself and with God, he must control the self-centred 
stubbornness of the conscious will and give the natural goodness 
of his childlike subconscious a chance to dominate his personality. 3 
1p. 78 of this dissertation. 
2Ibid., P• 79• 
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3Ibid., p. 80. 
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On the other hand, when Toynbee is seeking an explana-
tion for the patterns of history (Chapter VIII), and he has suc-
ceeded in isolating their source within the subconscious psyche, 
this creature appears to possess a quite different personality. 
The conscious will is free, but the obstinate and ploddy animal 
is the fetter which robs man of his freedom. 1'/henever this "pig" 
gets control, it drags man down to the inexorable ruts of his 
lower nature. As we have described it, in this perpetual tug-of-
war "the conscious psyche, in order to maintain its maximum free-
dom, is trying to out itself loose from the drag of its subcon-
scious fellow-traveller, and move ahead with all haste to new 
creative efforts. 111 It is Toynbee's conclusion, therefore, that 
the conscious psyche must continually struggle to free the human 
spirit from the bondage of the stultifying subconscious psyohe. 2 
If this curious discrepancy is real, it has serious im-
plications regarding the systematized whole of his philosophy of 
history. In the first place, man would be caught between choos-
ing freedom and choosing goodness--which is hardly an attractive 
choice to be forced to make. If his first reading of the nature 
of the subconscious is correct, then another source might have to 
be found for the patterns of history; and conversely, if the fet-
tering function of the subconscious is correct, it would seem dif-
ficult to find in it also the source of man's noblest religious 
ideals. 
The present writer believes that it would be unfair to 
draw a fast conclusion at this stage of the investigation without 
attempting to penetrate more deeply into Toynbee's understanding 
of the subconscious. Since it is clear that Toynbee is dependent 
upon the works of C. G. Jung for his psychological data, if any 
1P. 144 of this dissertation. 
2Ibid., P• 163. 
clarification of this problem is to be found, it might perhaps 
be found in the writings of the Swiss psychologist. 
Therefore, we shall proceed to a survey of Jung's psy-
chology of the unconscious, or at least of those aspects of his 
psychology which seem relevant to Toynbee's thinking. 
Jung's Psychology of the Unconscious 
Two Kinds of Thinking.--Jung believes that "we may as-
sume that human personality consists of two things: first of 
consciousness and whatever this covers, and second, of an in-
definitely large hinterland of unconscious psyche." The first 
can be defined with some precision, the second is known only 
through its effects, and we still know very little about it.1 
Jung compares these two psyches to an island and its 
engulfing ocean. "While the island is small and narrow, the 
ocean is immensely wide and deep." All the energies that really 
control a man's life and behavior stem from the depths, despite 
the fact that he is often aware only of the existence of the is-
land that rises above 'the surface of the deep. 2 
Each of these two sides of the psyche has its own mode 
166 
of expression. Chapter I of Jung' s P!!lchology of the Unconscious 
is entitled "Concerning Two Kinds of Thinking," and it is upon 
this description by Jung that Toynbee's presentation of the two 
psyches rests. "We have two forms of thinking," writes Jung, 
1c. G. Jung, Psychology and Religion (New Haven: Yale 
University Preas, 1938), pp. 47-48. Jung's methodology is "exclu-
sively phenomenological, 11 that is, its truth is a fact of exis-
tence and not a judgment. "Speaking for instance of the motive 
of the virgin birth, psychology is only concerned with the fact 
that there is such an idea, but it is not concerned with the ques-
tion whether such an idea is true or false in any sense. It is 
psychologically true in as much as it exists" (ibid., p. 3). More-
over, the concept of the unconscious is a mere assumption for the 
sake of convenience; it is no more than a hypothetical construction 
whose existence is indirectly inferred (~., pp. 46-47). 
2 Ibid., P• 102. 
"directed thinking and dream or phantasy thinking." The first 
kind, which stems from the conscious mind, is "troublesome and 
exhausting"; but the latter kind, flowing from the unconscious 
(Jung's "unconscious" = Toynbee's "subconscious"), operates 
"without trouble, working spontaneously, so to speak, with 
. . ttl remJ.nJ.scenoes. 
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History has shown Jung that directed thinking is subject 
to development. He notes that in the modern world, the "most 
beautiful expression of directed thinking is science, and the 
technic fostered by it." As we inove farther back through his-
tory, beyond the scholastics and early mathematicians, the scien-
tific process dissolves "into an indistinct cloud." The ancient 
mode of thought more closely resembled"phantasy thinking," and 
"we seek in vain in antiquity for that precise and concrete man-
ner of thinking characteristic of modern science." The ancients 
2 
created mythology rather than science. 
Yet the elements of old mythology are the elements of 
modern dreams. Like the primitive mind, "the dream is uncon-
cerned with the real condition of things," and "it brings the 
most heterogeneous matter together, and a world of impossibili-
ties takes the place of realities." 3 
Both of these kinds of thinking are legitimate forms of 
expression. 
Consciousness and unconsciousness do not make a 
whole when either is suppressed or damaged by the other. 
If they must contend, let it be a fair fight with equal 
rights on both sides. Both are aspects of life. Let 
consciousness defend its reason and its self-protective 
ways, and let the chaotic life of the unconscious be 
given a fair chance to have its own way, as much of it 
1 Jung, Psychology of the Unconscious (New York: Dodd, 
Mead and Co., 1927), P• 22. 
2 Ibid., PP• 22, 24. 
3Ibid., P• 26. 
as we oan stand. This means at once open conflict and 
open collaboration. Yet, paradoxically, this is pre-
sumably what human life should be. It is the old play 
of hammer and anvil: the suffering iron between them 
will in the end be shaped into an unbreakable whole, 
the individual. This experience is what is called--the 
process of individuation. 1 
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The nature of the unoonsoious.--Jung has discovered a 
personal unconscious and a collective unconscious. In his 
terms, the personal unconscious is a sort of "shadow land" which 
is composed of elements forgotten by and repressed from the con-
scious psyche, plus sense-perceptions too weak to reach con-
sciousness. The personal unconscious belongs strictly to the 
individual. "It is formed from his repressed infantile impulses 
and wishes, subliminal perceptions, and countless forgotten ex-
periences; it belongs to him alone." 
weakened, as in sleep or 
sonal unconscious oan be 
in hypnosis, 
2 
recalled. 
Whenever repression is 
the elements from the per-
The clearest expression of the collective unconscious 
comes in dreams, or during unusual states of mind, or in psycho-
tic fantasies. At such times the images possess a power and 
energy which can drive people into action totally against their 
conscious will. "They inspire both creation and destruction, a 
work of art or an outburst of mob frenzy, for they are 'the bur-
ied treasure from which mankind ever and anon has drawn, and from 
which it has raised up its gods and demons and all those potent 
and almighty thoughts without which man ceases to be man'." 3 
Jung agrees that there is plenty of reason why one might 
fear these impersonal forces that dwell in the unconscious psyche. 
1 Frieda Fordham, An Introduction to Jung's Psychology (Lon-
don: Penguin Books, 1953), P• 77. 
2Ibid., PP• 21-22. 
3~., P• 27. 
They may come welling up "out of the unconscious mind and in-
vade consciousness with their weird and unassailable convic-
tions and impulses." Whenever this happens the individual can 
undergo an amazing change of personality. A gentle and reason-
able person may be transformed into a savage and irrational 
beast. "As a matter of fact," Jung warns, "we are always liv-
ing upon a volcano and there is, as far as we know, no human 
means of protection against a possible outburst which will des-
troy everybody within its reach •••• the madman as well as the 
mob is moved b;r nonpersonal, overwhelming forces.•,l 
In fact, it is within the mob that they often find their 
most tragic expressions. These forces will lie dormant in indi-
vidual relations, but when 
people crowd together and form a mob, then the dynamics 
of the collective man are set free---beasts or demons 
which lie dormant in every person till he is a part of 
a mob. Man in the crowd is unconsciously lowered to an 
inferior moral and intellectual level, to that level 
which is always there, below the threshold of conscious-
ness, ready to break torth as soon as it is stimulated 
through the formation of a crowd.2 
Yet the unconscious is not a malicious animal that is 
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bad through and through; nor is it merely a repository into which 
man has dumped all the rubbish which he would not admit to his 
consciousness. These repressed elements are there, to be sure, 
and when they do emerge into consciousness they prove their 
chaotic and unformed state. But Jung's positive evaluation of it 
implies something deeper. The unconscious is the source of con-
sciousness and of both the creative and destructive urges of man's 
nature, and within it are to be found the possibilities for a new 
and fuller life. 3 
1 Jung, PSYchology and Religion, PP• 14, 16-17. 
2Ibid., PP• 15-16. 
3Fordham, Introduction to Jung, pp. 21, 28. 
To Jung "the psyche is a world which contains all the 
elements of the greater world, with the same destructive and 
constructive forces--a pluralistic universe in which the indi-
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1 
vidual either fulfils or neglects his essential role of creator." 
The language of the unconscious.--Since the two psyches 
operate by two distinctive types of thinking, it follows that 
their respective languages of expression would also be different. 
In history, the language of the unconscious is myth. 
Jung considers myths to be fundamental expressions of 
unconscious human nature. "When a myth is formed and expressed 
in words, consciousness, it is true, has shaped it, but the spirit 
of the myth--the creative urge it represents, the feelings it 
expresses and evokes, and even in large part its subject-matter--
come from the collective unconscious." Jung is sure that they 
mean far more than mere explanations of human experience--of the 
sun, the moon, the seasons, pain and suffering, and so on. In 
Jung's view, myths are expressions of how man experiences these 
things. 
It is because myths are expressions of the collective un-
conscious that they are found in similar forms among all peoples. 
"When man loses the oapaoi ty for myth-making, he loses touch with 
the creative forces of his being." Man's religious expressions, 
his poetry, his folklore and fairy-tales--all these find their 
sources in the unconscious. "The central figures in all religions 
are archetypal in character, but as in the myth, consciousness has 
had a share in shaping the material." In other words, the urge is 
instinctive, but the form a myth takes is accidental, depending 
upon the contents of consciousness. In primitive cults the con-
1H. Godwin Baynes in his "Translator 1 s Preface" to Jung, 
Psychological Types (New York: Harcourt, Brace and Co., 1924), 
P• rii. 
scious psyche has had much less to do with the shaping of the 
mythoiliogical images, and they are therefore clearer expressions 
1 
of their archetypal nature. 
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Mythologizing, then, is a natural human function. You 
cannot strip man of his need of mythology, though you may take 
away his myths. "One can say, that should it happen that all 
traditions in the world were out off with a single blow, then with 
the succeeding generation, the whole mythology and history of 
religion would start over again." On occasion, some people can 
throw off mythology temporarily and replace it with a certain 
intellectual supremacy; but the masses never free themselves. 
They can destroy some transitory manifestations, but never the 
myth-making impulse. 2 
Within the framework of an institutionalized religion, 
this impulse expresses itself in various theological formula-
tions, doctrines and dogmas. According to Jung, "the dogma repre-
sents the soul more completely than a scientific theory, for the 
latter expresses and formulates the conscious mind alone." A 
scientific theory can do nothing but describe one abstracted 
segment of a moving process, and it is forever incomplete and 
outdated. "The dogma, on the contrary, expresses aptly the liv-
ing process of the unconscious in the form of the drama of repen-
tance, sacrifice and redemption." 3 These are eternal truths 
which aid the human soul in its process of growth and shield it 
from the devastating effects of immediate religious experience. 
The world of mythology has hardly been tapped in the 
present day. Kerenyi believes that "we have lost our immediate 
1 Fordham, Introduction to Jung, PP• 26-27. 
2 Jung, Psychology of the Unconscious, p. 30. 
3 Jung, Psychology and Religion, PP• 56-57. 
feeling for the great realities of the spirit--and to this 
world all true mythology belongs--lost it precisely because 
of our all-too-willing, helpful, and efficient science.111 Yet 
it is only by the scientific method that mythology can yield 
its wealth and wisdom. Jung and his associates believe that 
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the information which mythology will bring will be enormous when 
once it is studied with a thorough understanding. "Only the 
greatest creations of mythology proper could hope to make clear 
to modern man that here he is face to face with a phenomenon 
which 'in 
only with 
profundity, permanence, 
2 Nature herself'." 
and universality is comparable 
Inherited racial experience.--One of the crucial dis-
coveries of 
perience. 3 
Jung is 
Toynbee 
the evidence regarding inherited racial ex-
speaks of a continuity of human experience 
beyond the breaks caused by the death of individual conscious-
ness. In Jungian terms, this is the archetYPal experience of 
the collective unconscious, that is, persistent images that burst 
forth from a stratum far deeper than the personal unconscious. 
1Jung and C. Kerenyi, Essays on a Science of ¥ythology 
(New York: Pantheon Books, 1949), p. 2. 
2Ibid., P• 1. 
3The problem of inherited racial experience was the issue 
which led to the break between Jung and Freud. To Freud (and this 
is a Jungian psychologist writing) "the acceptance of inherited 
racial experience as an integral factor in psychic life opened 
such menacing vistas, involving frank disaster to the comprehen-
sive system he had devised and was prepared to demonstrate to the 
world, that he resolutely shut his eyes to the possibility of this 
boundless and primeval continuity. He was only prepared to ex-
plain the discrete, individual psyche, and Jung's conception of 
the collective unconscious opened the door to unnamed things from 
the jungle and primeval forest; it introduced a world of ur~own 
elemental forces which must be unconditionally excluded from a 
scientific system" (H. Godwin Baynes in his "Translator's Preface" 
to Jung, PV)chological Types LNew York: Harcourt, Brace and Co., 
192i/, P• v • 
Jung constantly discerns in the dreams of his modern 
patients material that has a striking resemblance to elements 
germane to the thinking of minds of the middle ages or to the 
ancients; they seem to be "remnants of historical mental condi-
tions.n1 Jung describes these psychic elements as follows: 
In the mythology and folklore of different peoples, cer-
tain motives repeat themselves in almost identical form. 
I have called those motives archetypes and by them I up-
derstand forms or images of a collective nature which oc-
cur practically all over the earth as constituents of 
myths and at the same time as autochthonous, individual 
products of unconscious origin. The archetypal motives 
presumably start from the archetypal patterns of the hu-
man mind which are not only transmitted by tradition and 
migration but also by heredity. The latter hypothesis is 
indispensable, since even complicated archetypal images 
can be spontaneously reproduced without any possible dir-
ect tradition.2 
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Jung does not mean precisely that experiences have been inherited; 
that is, there is no "inheritance of representations, which would 
be difficult if not impossible to prove." 3 He rather means that 
"the brain itself has been shaped and influenced by the remote 
experiences of mankind." When we think of inheritance, we usually 
think solely in terms of the physiological organism; but Jung in-
sists that we inherit more than a blank page from the psycholo-
gical standpoint--it has already been ruled off. As he puts it, 
although our inheritance coneis~e in physiological paths, 
still it was mental processes in our ancestors that cre-
ated the paths. If these traces come to consciousness 
again in the individual, they can do so only in the form 
of mental processes; and if these processes can become 
conscious only through individual experience and thus 
appear as individual acquisitions, they are none the less 
pre-existing traces, which are merely 'filled out' by the 
individual experience. Every 'impressive' experience is 
such an impression, in an ancient but unconscious stream 
bed.4 
1Jung, P§Ychology and Religion, P• 66. 
2 Ibid., PP• 63-64. 
4Fordham, Introduction to Jung, p. 24. 
3 Ibid., P• 111. 
We experience life, therefore, in certain ways that 
have been conditioned by the remote past, and this tendency 
Jung calls "archetypal." An "archetype" he defines as a "pre-
existent form of apprehension" or a congenital condition of in-
tuition. It means a "mental precondition and a characteristic 
of the cerebral funotion." 1 "Just as the instincts compel men 
to a conduct of life that is specifically human, so the arche-
types •• , compel intuition and apprehension to forms specifi-
cally human. 112 
These archetypes (or "primordial images") were formed 
during the thousands of years of evolutionary development "when 
the human brain and human consciousness were emerging from an 
animal state." 3 They are the results of the many constantly re-
curring experiences of human life: the rising and setting of 
the sun and moon, the spring-summer-autumn-winter cycles in the 
temperate zones or the wet-dry alternation in the more tropical 
belts, birth and death, the seeking of a mate, the processing of 
food, escape from danger, and so on, The impressions left by 
these universal experiences are not true images of reality, how-
ever, but fantasies, which "typify the triumphs and disasters, 
hopes and fears, joys and sorrows of our remote ancestors; the 
men who had not discovered speech and who lived even before the 
Palaeolithic hunters." 4 
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The archetypes most often appear at crisis points in 
life, at moments of deep stress or emotion, or at the transi-
tions in the movement of life. "In these circumstances an arche-
1Jung, P$[chology and Religion, pp. 111-12. 
2Fordham, Introduction to Jung, P• 24. 
3Ibid., PP• 24-25. 
4rbid. 
typal image that might have been drawn 
will often appear in the dreame of the 
in the caves of Auvergne 
1 
most modern of men." 
It is difficult for us to believe that there is such a 
thing as a continuity of human experience from one generation 
to another--that we can "inherit experience"; it is difficult 
to accept that the remote past can have personal meaning for 
ourselves when aeons have swept in between. "Yet it is so; 
unconsciously we still think like our distant ancestors, and to 
understand this is to deepen our exper·ience, open up new possi-
bilities, and give us the stability and vigour which comes from 
2 discovering our roots." 
Jung writes that the idea of a preconscious, primordial 
image is not original with him. The very word "archetype" is 
Hellenic. The theory can be found with a more or less psycholo-
gical orientation in the works of Bastian, Nietzsche, Hubert, 
Mauss, and LevY-Bruhl. "I gave only an empirical foundation to 
the theory of what were called formerly primordial or elementary 
ideas, 'categories' or 'habitudes directrices de la conscience,' 
'representations collectives,' etc., by undertaking certain re-
searches into detail. 113 
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The fourfold vision.--One of the commonest and most sig-
nificant of all the archetypal symbols is the vision of fourfold-
ness--the "mandala.•.4 It appears in dreams, myths, and fantasies 
1Fordham, Introduction to Jung, PP• 24-25. 
2Ibid., P• 99. 3Ibid., P• 64. 
411Mandala" is a Sanskrit word meaning a "magic circle," 
and, according to Fordham's defi'nition, "its symbolism includes all 
concentrically arranged figures, all radial or spherical arrange-
ments, and all circles or squares with a central point. It is one 
of the oldest religious symbols (the earliest known form being the 
sun wheel), and is found throughout the world. In the East the 
in diverse forms: a circle of four parts, a square place or 
room, a quadrangle, four people or four chairs, four eyes, 
four colors, four seasons, four pillars, four nuts in a round 
bowl, four candles or lights, four elements--a division of 
four, a synthesis of four, an apparition of four, or four stages 
in the development of something. All of these are common ele-
ments in myths, dreams and the occupations of the old philoso-
phers. This fourfold image is to be found practically every-
where in every age. 
Yet it is more than an archetypal image; it is a charged 
symbol. "The four symbolizes the parts, qualities and aspects 
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of the One." Historically, it was "always associated with the 
idea of a world-creating deity,"1 ·symbolizing the divine nature. 
"The wholeness of the celestial circle and the squareness of the 
earth, uniting the four principles or elements or psychical quali-
ties, express completeness and union. Thus the mandala has the 
dignity of a 'reconciling symbol' • n2 
Jung notes that we might expect the center of the mandala, 
the circular or square figures, to contain an image of deity, but 
it is usually empty. "We find no trace of a deity in the mandala." 
He goes on to say: 
I have seen many hundreds of mandalas, of patients who were 
quite uninfluenced, and I have found the same fact in an 
overwhelming majority of cases: there was never a deity 
occupying the center. The center is emphasized as a rule. 
But what we find there is a symbol of a very different 
meaning. It is a star, a sun, a flower, a cross of equal 
branches, a precious stone, a bowl filled with water or 
mandala (whose form is fixed by tradition) is used ritualistically 
in Lamaistic and Tantric Yoga as an aid to contemplation •••• 
the mandala served as a symbol representing the nature of deity" 
(Fordham, Introduction to Jung, p. 65). 
1Jung, Psychology and Religion, P• 71. 
2Ibid., P• 86. 
wine, a serpent coiled up, or a human being, but never 
a god.l 
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Interestingly enough, Jung's twentieth century patients, 
who would not think in terms of religious symbolism, most often 
interpret the fourfold symbol as referring to something in them-
selves or a part of themselves. "They felt it as belonging inti-
mately to themselves as a sort of creative background, a life-
producing sun in the depths of the unconscious mind." Patients 
of the modern age would not easily equate the symbol with deity 
because of the "prejudice that the deity is outside man." 2 But 
Jung makes the interpretation of the symbol as he sees it perfectly 
clear. 
The application of the comparative method indubitably shows 
the quaternity as being a more or less direct representa-
tion of the God manifested in his creation. We might, 
therefore, conclude that the symbol, spontaneously produced 
in the dreams of modern people, means the same thing--the 
God Wi thin.3 --
Another time Jung's interpretation is worded in the following way: 
The mandala either symbolizes the divine being, hitherto 
hidden and dormant in the body and now extracted and re-
vivified, or it symbolizes the vessel or the room in 
which the transformation of man into a divine being takes 
place.4 
Yet Jung tenders a warning against unjustifiable conclusions. 
It would be a regrettable mistake if anybody should under-
stand ~ observations to be a kind of proof of the exis-
tence of God. They prove only the existence of an arche-
typal image of the Deity, which to ~mind is the most 
we can assert psychologically about God. But as it is a 
very important and influential archetype, its relatively 
frequent occurrence seems to be a noteworthy fact for any 
theologia naturalis. Since the experience of it has the 
quality of numinosity, often to a high degree, it ranks 
among religious experiences.5 
1 Jung, Pgrchologr and Religion, P• 97. 
2Ibid., P• 72. 4 Ibid., p. 112. 
3Ibid., P• 73. 5Ibid., P• 73. 
The total effect which this fourfold vision has upon 
Jung's patients is especially significant. 'l'he quaternity 
(often in connection with a circle or globe) appeared in dreams 
consistently and sequentially, and led up to "one picture which 
came to the patient in the form of a sudden visual impression" 
which was a deeply moving experience for the patient. It left 
"an impression of the most sublime harmony." "The vision was a 
turning point in the patient's psychological development. It 
was what one would call--in the language of religion--a conver-
sion.u1 
Frequently accompanying the vision is a penetrating 
voice that seems to rise from the depths of the unconscious. 
Jung explains the voice as "a product of a more complete person-
ality to which the dreamer's conscious self belongs as a part." 
It embodies an intelligence and clarity quite superior to the 
patient's conscious level, and this is why the voice often seems 
to possess an unconditioned authority for the patient. This 
superior analysis or insight or knowledge is a crucial contribu-
tion of the unconscious. Jung writes: "I have to admit the fact 
that the unconscious mind is capable at times of assuming an in-
telligence and purposiveness which are superior to actual con-
scious insight. There is hardly any doubt that this fact is a 
2 basic religious phenomenon." 
When the fourfold vision appears, the general effect upon 
Jung's patients might be summarized in some such terms as the 
following: 
They came to themselves, they could accept themselves, 
they were able to become reconciled to themselves and 
by this they were also reconciled to adverse circum-
stances and events. This is much like what was formerly 
expressed by saying: he has made his peace with God, he 
1Jung, Psychology and Religion, PP• 79-80. 
2Ibid., PP• 49, 45-46. 
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has sacrificed his ow.n will, he has submitted himself 
to the will of God.l 
Jung has concluded, incidentally, that the Christian 
Trinity is incomplete in its dogmatic form, and is filled out 
to a normal quaternity by the unconscious, this last also 
"being a unity at the same time, just as the three persons of 
the Trinity are one and the same God." The old philosophers, 
Jung says, held to a trinity of water, air, and fire as the 
elemental substances; but they added a fourth, making it a 
quaternity--they added the earth or the body ( ow~aTov ), 
which was a feminine element. In Christian mythology, this 
missing element is symbolized by the Virgin. Jung goes on to 
say that in modern dreams the quaternity is a product of the 
unconscious which is personified by the female figure of the 
anima. Apparently the symbol of fourfoldness issues from her. 
, 
"She would be the matrix of the quaternity, a Bso.,;oxoc;or Mater 
Dei, just as the earth was understood to be the Mother of God." 
This female element is a necessary part of the quaternity. 2 
The religious function.--We have noticed that the four-
fold vision seems to represent the deity and effects a sense of 
oneness and wholeness when experienced. Jung has concluded from 
this and other data that man has a "natural religious function," 
and man's psychic health and stability as well as the progress 
of civilization depend in large part upon the proper expression 
of this function. 3 It is an "instinct" and must find expression 
in much the same way that the other instincts must find it if 
man is to achieve a balanced wholeness. 4 This religious function 
1Jung, Paychology and Religion, P• 99. 
2 Ibid., PP• 76-77. 
3Fordham, Introduction to Jung, pp. 69, 76. 
4Jung defines an instinct as any impulsion toward an ac-
tivity that does not proceed from the will, that is, "all those 
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possesses an energetic drive just as powerful as his other in-
stincts, such as sex or aggression. Primitive man devoted much 
of his time to the expression of this function-to "the forming 
of symbols and the building up of a religion"--and modern men 
and women are just as religious as primitive man despite their 
aversion to religious expression. 
But it~ be expressed. Modern man may delude himself 
into believing that the "overwhelming, psychical intensity" which 
the idea of God represents is dead, and he can .try to ignore it. 
But if he declares the "tremendum" to be dead, then he 
should find out at once where this considerable energy, 
which was once invested in ~ existence as great as God, 
has disappeared to. It might reappear under another 
name, it might call itself "Wotan" or "State" or something 
ending in -ism, even atheism, of which people believe, 1 hope and expect just as much as they formerly did of God. 
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It can arouse men to dangerous ardour when channelled into politi-
cal creeds; it can be "frittered away in peculiar cults" of the 
2 East; or it can find creative expression in the arts or sciences. 
Jung shows that if the religious energy does not reappear in some 
disguise, then "it will most certainly return in the mentality of 
the one from whom the death declaration has issued." The result 
will inevitably be a serious "psychological disturbance in the 
form of a dissociation of personality." The individual will re-
sult in a split or even a multiple personality. "It is as if one 
single person could not carry the total amount of energy, so that 
psychic processes over whose energies the conscious has no disposal 
come within the concept of instinct." All the archetypes are in-
stincts (Jung, Psychological TyYes, pp. 565, 476). An instinct is 
"inherited and unconscious" and "uniformly and regularly occuring 
everywhere" (Fordham, Introduction to Jung, P• 23). 
1Jung, Psychology and Religion, P• 104. 
~ordham, Introduction to Jung, pp. 70-71. 
parts of the personality which were hitherto fUnctional units 
instantly break asunder and assume the dignity and importance 
of autonomous personalities."1 
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It is this "dynamism" of the religious function that 
"makes it both futile and dangerous to explain it away." The 
crusades, religious wars, persecutions, heresy hunts, witch hunts, 
as well as the architectural triumphs, pyramidal tombs, obstinate 
reforms--all these are expressions of its energy. 2 
Jung believes that it is the duty of the conscious psyche 
to provide effective forms by which this religious archetypal 
energy can be expressed. This is a noteworthy point to Jung. 
This religious energy "can be infinitely developed and refined, 
as it has been in the highest religions of the world, or it can 
be relatively simple and archaio, as in the more primitive cults." 
Whether this energy is to be a blessing or a curse depends upon 
the makeup of the receiving consciousness. Jung says that it is 
"the prime task of all education (of adults) to convey the arche-
type of the God-image, or its emanations and effects, to the con-
scious 
nels. 3 
mind," so that it may be directed into constructive chan-
It follows that religious forme which do not effectively 
provide for the expression of this energy place the individual in 
grave danger. There must be a close correspondence between the 
God-image within man and his religious forms; otherwise he is quick 
to sense the discrepancy. If there is not this close harmony be-
tween the inner drive and the outer form, expression will not be 
effectively channelled, and, once again, "there is a split in his 
nature; he may be outwardly civilized, but inwardly he is a bar-
barian ruled by an archaic god." 4 
1Jung, Pgrchology and Religion, P• 104. 
2 Fordham, Introduction to Jung, P• 71. 
3Ibid., P• 73. 
4Ibid., P• 7 4• 
Organized religion, Jung believes, serves to provide 
channels and forms through which man's religious energies can 
find effective and socially acceptable expression. "Dogma, 
creed, and ritual are crystallized forms of original religious 
experience, worked over and refined, sometimes for centuries, 
until they reach the forms in which we know them." As such, 
they can help man control "the unruly and arbitrary 'super-
natural' influences" of his spiritual life.1 
But one thing is certain--that modern man, Protestant 
or not, has lost the protection of the ecclesiastical 
walls carefully erected and reinfo1~ed since Roman 
days, and on account of that loss has approached the 
zone of world-destroying and world-creating fire. Life 
has become quickened and intensified. Our world is 
permeated by waves of restlessness and fear.2 
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When these walls are broken down, man stands in danger of first-
hand religious experience. In ordinary human society the imme-
diate religious experience is actually replaced by "a choice of 
suitable symbols invested in a solidly organized dogma and ritual" 
by which "people are effectively defended and shielded against im-
mediate religious experienoe." 3 But when these walls break, man 
stands in grave danger of a first-hand experience of the God-image 
(the "archetype of the self," that is, the full direct force of 
the archetypal drive unmediated by any religious form), which is, 
according to Jung's data, the most vital and yet the most over-
whelming experience that man can undergo. It can utterly destroy 
a weak consciousness; but it can also be the creative energy be-
hind man's most sublime spiritual achievements.4 
1Fordham, Introduction to Jung, P• 72. 
2 Jung, PsychologY and Religion, p. 59. 
3Ibid., PP• 52-53· 
~ordham, Introduction to Jung, P• 73. 
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It takes brave men to seek this direct religious exper-
ience; it is not for the timid. Yet it is a value to be sought, 
for, after all, "the individual experience, with its very poverty, 
is immediate life, it is the warm red blood pulsating today. It 
is more convincing to a seeker after truth than the best tradi-
tion."1 A Protestant, especially, is in a position to know this 
possibility. "If a Protestant survives the complete loss of his 
church and still remains a Protestant, that is, a man who is de-
fenseless against God and is no longer shielded by walls or by 
communities, he has the unique spiritual chance of immediate re-
ligious experience."2 
Religious e~~erience is both absolute and indisputable, 
and "if it means JU1Ything, it means everything to those who have 
it." 3 
You can only say that you have never had such an exper-
ience, and your opponent will say: "Sorry, I have." And 
there your discussion will come to an end. No matter 
what the world thinks about religious experience, the one 
who has it possesses the great treasure of a thing that 
has provided him with a source of life, meaning and 
beauty and that has given a new splendor to the world and 
to maru~ind. He has pistis and peace. Where is the cri-
terium by which you could say that such a life is not 
legitimate, that such experience is not valid and that 
such pistis is mere illusion? Is there, as a matter of 
fact, any better truth about ultimate things than the one 
that helps you live?4 
Jung is sure that no one can know precisely what ultimate things 
are, however; man can know them only as he experiences them--
that is, man can only know his experiences. But if certain e~ 
periences make his life healthier, more beautiful, more complete 
1 Jung, Psychology and Religion, P• 63. 
2Ibid., P• 62. 
3Ibid., P• 75• 
4rbid., PP• 113-114. 
and more satisfactory to himself and to his loved ones, then 
he has every right to say, "This was the grace of God."l 
Jung feels, therefore, that he has empirical grounds 
for speaking of the "stupid error of atheism." 2 Every man's 
religion is a part of his nature; it is a universal instinct. 
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The religious forms identified with Christianity, for example--
the God-Man, the Cross, the Virgin Birth, the Immaculate Con-
ception, the Trinity, and etc.-these "are not peculiar to 
Christianity alone. They occur just as often in pagan religions 
and, moreover, they can reappear spontaneously as psychical pheno-
mena in all kinds of variations, as they have, in a remote past, 
originated from visions, dreams, or trances." 3 
Jung is conscious, like Toynbee, of his own objective 
obligation in light of the fact that not only Buddha, Mohammed, 
Confucius, or Christ, but also Mithras, Attis, Cybele, Mani, 
Hermes and many other cultic founders all represent genuine reli-
gious experience. 
The psychologist, in as much as he assumes a scientific atti-
tude, has to disregard the claim of every creed to be the 
unique and eternal truth. He must keep his eye on the 
human side of the religious problem in that he is concerned 
with the original religious experience quite apart from 
what the creeds have made of it.4 
Jung also sees religious forms as expressions of man's 
specific psychic makeup-"every religion is a spontaneous expres-
sion of a certain predominant psychological condition." A reli-
gion, so deeply rooted in the history of a people, is "as much an 
expression of their psychology as the form of P9litical government, 
for instance, that the people have developed." Hence, Christian-
ity is the formulation of certain psychic conditions that existed 
1 Jung, Psychology and Religion, P• 114. 
2Ibid., P• 100. 
3Ibid., PP• 56-57. 4Ibid., P• 7. 
1 
at the beginning of our era. Furthermore, "the archetypes of 
the collective unconscious can be shown empirically to be the 
equivalents of religious dogmas" 
gious idea has its corresponding 
and every known 
2 
archetype. 
primal reli-
This does not mean, however, that myths and dogmas are 
invented and produced by the unconscious psyche. They are the 
products of spontaneous and autonomous activity of the uncon-
scious as mediated through the experience of the conscious; or 
conversely stated, they are "the product of conscious thought 
working on and refining the raw material of the unconscious." 3 
The quest for wholeness.--The religious function, when 
not expressed in the usually organized forms, often impels a 
person ever onward toward some undefined goal. Unswervingly, he 
continues to seek some mysterious entity that he himself cannot 
describe. Jung recognized it as a quest for wholeness--"the 
whole man"--which depends upon the forging of a link between the 
elements of the two psyches, the conscious and the unconscious. 
"The experience could also be formulated as the finding of the 
God within or the full experience of the archetype of the self."4 
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Jung sees the "self" as a sort of magnet which draws toge-
ther the disparate elements both from the conscious and the un-
conscious. The "self" is the center of this total psychic being; 
"selfhood" implies the unification of all these opposing elements--
the good and the bad, male and female, conscious and unconscious. 
The various elements are transmuted as they enter into the whole-
ness of the unified psyche. Reaching this state of wholeness neces-
sitates the acceptance of "what is inferior in one's nature, as 
1Jung, PgrchologY and Religion, PP• 97, 108. 
2 Fordham, Introduction to Jung, P• 70. 
3Ibid., 
4Ibid., P• 76. 
well as what is irrational and chaotic." Jung is sure that 
"this state cannot be reached by a mature person without con-
siderable struggle; it implies suffering, for the Western mind, 
1 
unlike the Eastern, does not easily tolerate paradoxes." 
When Jung speaks of the whole self, he has two balanced 
poles in mind: On the one hand, he means an awareness of the 
part of the individual of his unique nature; on the other, he 
refers to "our intimate relationship with all life, not only 
human, but animal and plant, and even that of inorganic matter 
and the cosmos itself. It brings a feeling of 'oneness', and of 
reconciliation with life, which can now be accepted as it is, 
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not as it ought to be."2 In The Secret of the Golden Flower, Jung 
writes that "it is as if the leadership of the affairs of life 
had gone over to an invisible centre ••• and there is a release 
from compulsion and impossible responsibility which are the in-
evitable results of participation mystique." 3 Toynbee has ex-
pressed the same idea, that man can transcend himself and achieve 
a new center for all his thinking. 
The archetYpe of the anima.--When dealing with the ques-
tion of the relationship between religious forms and human nature, 
Toynbee uses as one of his best examples the expression of the 
feminine element as Ishtar, Ashtoreth, Isis, Cybele, Britomartis, 
Inanna and the Blessed Virgin. 4 It is enlightening to read Jung's 
discussion of this phenomenon from the standpoint of the uncon-
scious psyche. 
Jung holds that an "inherited collective image of woman 
exists in a man's unconscious, with the help of which he can ap-
1 Fordham, Introduction to Jung, pp. 62, 77. 
2Ibid., P• 63. 
3Ibid. 
4see PP• 102-103 of this dissertation. 
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prehend the nature of woman." This many-sided feminine creature 
is an archetype since its appearance in dreams, mythology, and 
fantasies is universal. This image of the "anima," as Jung calls 
it, is "a representation of the age-old experience of man with 
woman, and though many women will conform, at least outwardly, 
to this image, it in no way represents the real character of an 
individual woman." This archetype which arises from the collec-
tive unconscious finds expression only in image-forms acquired 
through the individual's experience (that is, arising from the 
personal unconscious)--personal experience with his mother, 
sweetheart, wife, and other women. A primordial urge can clothe 
itself in ephemeral garments. Ever,r woman that becomes involved 
in the life of an individual man will provide material through 
which his "anima" can express herself. "Ever,r mother and ever,r 
beloved is forced to become the carrier and embodiment of this 
omnipresent and ageless image, which corresponds to the deepest 
reality in man." 1 
This female element will appear in man both as good and 
bad, the good goddess or the horrible witch, the noble Virgin or 
the seductive prostitute. "It is when a man has repressed his 
feminine nature, when he under-values feminine qualities or treats 
women with contempt or neglect, that this dark aspect is most 
likely to present itself." 2 But when man has admitted his femi-
nine side to a full expression in his life, she will appear to 
him as "My Lady Soul" or some other good manifestation. Jung 
considers her to be the "soul of man," a real part of man's per-
sonality. Man can repress her, but he cannot escape her.3 Yet he 
can make of her what he will: she can be a "chaotic life urge" 
l Fordham, Introduction to Jung, PP• 52-53· 
2Ibid., P• 54· 
3Ibid. 
leading to despair and doom--a femme fatale; or she may repre-
sent spiritual values, charged with emotion, and representing 
the deeper harmony which the soul of man is seeking.1 
Jung notes that in Christian symbolism, "the mother 
quality was originally attributed to the Holy Ghost and the 
latter was then called a Sophia-Sapienta by certain early Chris-
tians." Since this female attribute could not be entirely dis-
placed, it still attaches, to some extent in some places, to the 
symbol of the Holy Spirit-the "columba spiritus sancti." 2 
Psychological types and history.--The present writer 
feels certain that Toynbee's understanding of Jung's typological 
system and the meaning of the specific attitudes and functions 
(Toynbee calls the latter "faculties") stands unquestioned. So 
a presentation of Jung's typology need not be made here. It is 
interesting, however, to note that Jung applies his system to 
history in much the same way that Toynbee does in order to ob-
tain a deeper understanding of causation and movement. 
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For example, Jung believes that "differences in type 
should be remembered when we are considering the long and some-
what dangerous fight which from its earliest beginnings the Church 
conducted against Gnosticism. 113 The one emphasized the "feeling 
function" while neglecting the "thinking function" and for this 
the latter compensated. Jung lifts up two familiar figures to 
illustrate these respective functions and to represent the Chris-
tian-Gnostic battle. 
Tertullian was known for "his unexampled, noble-hearted 
zeal, hie fire, his passionate temperament, and. the profound in-
1 Fordham, Introduction to Jun~, PP• 54-55· 
2 Jung, Psychology and Religion, p. 89. 
3 Jung, Psychological Types, p. 19. 
wardness of his religious understanding." '.Vhen once he had ac-
cepted the Christian faith, "then he must follow it through to 
its every conclusion as though lashed by legions from hell, even 
when right had long since ceased to be on his side and all rea-
sonable order lay mutilated before him."1 His position is well 
illustrated by his statement: "And the Son of God died; this is 
therefore credible, just because it is absurd. And he rose again 
from the tomb; this is certain, because it is impossible." 2 Jung 
says that "the self-mutilation achieved by Tertullian in the 
sacrificium intellectus led him to the unreserved recognition of 
the irrational inner reality, the real ground of his faith" (Ter-
tullian said that "the soul is naturally Christian"). 3 
Tertullian is a fine example of the "introverted thinking 
type." Under the aegis of Christian symbolism, his devotion "led 
him to the sacrifice, the amputation, of the most valuable func-
tion" he possessed; "his most valuable organ was the intellect." 
Through the sacrifici.um intellectus, the way of purely in-
tellectual development was forbidden him; it forced him to 
recognize the irrational dynamis of his soul as the founda-
tion of his being. The intellectuality of the Gnosis, its 
specifically rational coinage of the dynamic phenomena of 
the soul, must necessarily have been odious to him, for 
that was just the way he had to forsake, in order to re-
cognize the principle of feeling.4 
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Origen is hie opposite, a product of the mental atmosphere 
of Alexandria. He \vas a prolific writer, an inspiring and pene-
trating teacher (he lectured to the emperor's mother), an inces-
sant traveller, a fine scholar. Harnack calls him "the only true 
scholar the ancient Church possessed." Origen transferred the 
1Jung, Psychological Types, p. 20. 
2
ne Carne Christi, 5· 
3Jung, Psychological Types, P• 20. 
4Ibid., 22-23. 
spirit of Gnosticism into the Christian Church. His spirit 
was inquisitive, philosophical, tolerant, and objective. 
Origen is a typical example of the extraverted feeling-
sensation type. "His basic orientation is towards the object; 
this shows itself in his conscientious consideration of objec-
tive facts and their conditions," Origen's devotion led him, 
like Tertullian, to sacrifice his most valuable function, "the 
dearest possession, the strongest instinct." Jung believes 
"it is entirely characteristic that Tertullian should perform 
the sacrificium intellectus, whereas Origen is led to the sacri-
ficium phalli, since the Christian process demands a complete 
abolition of the sensual hold upon the object." Tertullian 
sacrificed his intellectual function because it was this that 
most strongly bound him to this world. He battled Gnosticism 
because it represented the intellectual function in operation. 
Origen, by contrast, was driven to mutilate himself; "for him, 
evidently, the intellect was not so much a specific danger as 
feeling and sensation with their enchainment to the object," 
When, sometime after the year 211 A.D., he found that he had 
freed himself from the "sensuality that was coupled with Gnosti-
cism," Origen could then "yield himself unafraid tc the riches 
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of Gnostic thought, while Tertullian through his sacrifice of 
intellect turned away from the Gnosis but thereby reached a depth 
of religious feeling that we miss in Origen."1 
In each case the original type has become reversed. "Tel:'-
tullian, the acute thinker, becomes the man of feeling, while 
Origen becomes the scholar and loses himself in the intellect." 
Each had seen his most dangerous enemy in himself, that is, in the 
one-sidedness of his psychic makeup; the only possible means of 
compensation was amputation (sacrifice) of the one-sided attitude. 2 
1 Jung, Psychological Types, PP• 23-26. 
2Ibid. 
Jung traces other historical episodes and relates them 
to personality types--the Christological controversies (Mono-
physite vs. Qyophysite), the problem of transubstantiation (Rad-
bertus vs. Rattramnus), Nominalism vs. Realism, the Reformation 
theories of the Lord's Supper (Luther vs. Zwingli). But this 
single example of 'Tertullian and Origen will suffice for our 
purpose of indicating the similarity between the techniques of 
Jung and Toynbee. 
A Statement of Results 
Before proceeding to a concluding summary of Toynbee's 
concept of man, we should note that Jung's investigations do 
throw light on Toynbee's thinking. In fact, it is rather strik-
ing that so many of Toynbee's beliefs regarding human nature 
parallel those of Jung. In regard to the particular problem 
which has come to our attention--the dual role of the "subcon-
scious psyche"--there no longer appears to be a contradiction in 
Toynbee's thought, but only a certain diffuseness and possibly a 
lack of differentiation. 
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Toynbee's understanding of the two natures of the subcon-
scious rests upon Jung's understanding of the nature and function 
of the collective unconscious. According to Jung, the unconscious 
can surely play a destructive role in man's life if he has repressed 
into his unconscious a large amount of material which he has re-
fused to admit to his conscious: infantile impulses, unsocial de-
sires, guilt feelings, and various subliminal perceptions. All 
these can flood back into man's consciousness with a psychic energy 
that can produce severe personality problems. They can cause pro-
blems also by working in a quieter, but nonetheless devastating 
manne~ over a period of years. All this, as we have noted,1 belongs 
1
see p. 168 of this dissertation. 
to what Jung calls the "personal unconscious." This is the 
"top layer" of the gigantic structure of the unconscious. 
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But far deeper in the vast chasm lies the "collective 
unconscious" from which arise the archetypal images--experiences 
that are common to the whole human race. It is from this depth 
that the more positive building materials seem to come--for ex-
ample, the fourfold image in its various forms, the coherent in-
sights that arise during dreams, the "voice" which seems to re-
present the whole man. Here, if anywhere perhaps, is to be found 
the "vision of God the Dweller in the Innermost."1 
And yet, so far as this writer can discern, there is not 
this neat and precise distinction between layers even in Jung's 
thinking. Positive insights can also come from the shallower 
depths of the personal unconscious, as well as from the deeper 
collective unconscious. Jung's presentation, tao, is diffuse, 
and this may be so for either or both of two reasons: it may be 
because our knowledge of this particular area of man's functional 
being is only in an elementary and blurred stage; or it might be 
because the nature of the unconscious--without regard to layers--
is inherently dualistic. At times it can be good and can contri-
bute positive insights; at other times it is so cluttered with 
debris that it is almost entirely savage--it all depends upon how 
it has been treated in the past, and upon present conditions and 
situations. 
This is nebulous, to say the least, but evidently Jung 
believes this to be a correct picture of man's deeper life. He 
is inconsistent by nature and the elements within his unconscious 
are in conflict by nature. "Yet, paradoxically," says Jung, "this 
is presumably what human life should be."2 
1
see p. 88 of this dissertation. 
2Ibid., PP• 167-68. 
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Toynbee seems to follow Jung rather closely, and it is 
not surprising, therefore, that his concept of the "subconscious" 
might also appear diffuse. Toynbee makes no real distinction 
in layers and their respective functions. ?lhen seeking a source 
for the various forms of historical patterns, roynbee suggests 
that they might stem from various layers of the "subconscious 
psyche" which act as deposits of the different kinds of man's 
collective experience, from the individual ("personal") to the 
all-inclusive racial ("collective"). This would seem to be a 
legi tima.te hypothesis based upon Jung' s discoveries. Likewise, 
when dealing with the question of the goodness of the "subcon-
scious psyche" and its "natural religious function" Toynbee does 
not make any distinctions of layers and functions. He merely 
says the "subconscious psyche" as a whole is "one of those sta-
tically perfect works of creation. 111 
Toynbee's concept would have been somewhat clearer if 
he had attempted to define more carefully these seemingly con-
tradictory natures of the unconscious, and, in the light of 
Jungian psychology, this could have been done to some extent. 
However, Toynbee's treatment is not at all incoherent. Because 
of its lack of clarity, 'l'oynbee has not given us the final word 
regarding the source of the historical pattern; future research 
will undoubtedly sharpen our thought considerably on this point. 
But this does not invalidate, or even minimize the 
of, the pioneer work done by Toynbee in this area. 
significance 
He himself 
has recognized that we are working in the twentieth century with 
a very meager amount of data regarding the most complicated sub-
ject that man could study: his own nature and its significance. 
1
see p. 88 of this dissertation. 
PART THREE 
CONCLUSION 
CHAPTER X 
CONCLUSIONS 
Foreword to the Conclusions 
The conclusions to this investigation of Toynbee's 
concept of man will be presented here as answers to the ques-
tions stated on page 9 of the Introduction to the disserta-
tion. They will be stated concisely, and, aside from the sum-
mary of Toynbee's concept of man, no material presented else-
where in the dissertation will be restated here. 
Conclusions of the Dissertation 
Question 1: What are the component elements and major 
emphases of Toynbee's concept of man? 
The component elements of Toynbee's concept of man, as 
they have emerged from this study, may be presented in summary 
form as follows. 
Man is a product of the gradual process of evolution over 
hundreds of thousands of years. He is the creation of a Personal 
Absolute Reality that is working purposefully in history toward 
some unknown goal. Since the time when sub-man rose to become 
human, man's nature has undergone no significant change--and it 
probably never will. 
Toynbee builds upon Jung's thesis that religion is a 
true part of human nature, and that man cannot exist without 
religion. Indeed, it is the most important experience in human 
life. Man must exercise his religious function or face tragic 
consequences. When not expressed in creative religious activi-
ties, it will find other channels for expression, often less ac-
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ceptable. Religion, like poetry and prophecy, arises from 
the depths of the subconscious psyche. Its language is mytho-
logy, and its expressions must be accepted for their own sake 
without being "judged" in the light of the conscious psyche, 
whose rational mode of expression culminates in science. If 
man is to be whole and healthy, both the conscious and subcon-
scious psyches must find adequate expression, and each has its 
own distinctive contribution to make to human development. 
True religion always stems from the depths of the sub-
conscious side of human nature. It seems that within this 
innocent creature the true voice of God may be heard, a voice 
bringing insights that possess an eternal validity. Man can 
find wholeness only through the process of a conversion, which 
is the submission of the conscious intellect to this deep voice 
of the inner man. It is not to the chaotic and evil nature of 
the subconscious that man must submit, but rather to the deeper 
voice of "the whole man" that speaks through the subconscious. 
(The technique for distinguishing between these two quite dif-
ferent natures is not suggested by Toynbee.) 
From an historical standpoint, the great religion• of 
the world are the direct products of the varieties of human na-
ture, and, in their organized forms, give expression only to 
certain attitudes and faculties of human nature; the other ele-
ments of human nature have to force their way through in "mino:r-
ity" or unrecognized religious forms. Furthermore, the ritual, 
sacramental, and mythical forms germane to each religion are ex-
pressions of the archetypal instincts within man. (The moral 
lesson derived from this concept is that every religion is neces-
sary to suit man's religious needs, while no religion is unique 
or final from the standpoint of divine revelation.) There is a 
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theoretical unity of all men in the fact of their religious 
nature; but at the same time every man's religious needs are 
different since the emphases within his nature are different. 
This is essential unity in diversity. 
On the other side of the scale, man's most devastating 
sin-and the origin of most other sins-is the "egocentric il-
lusion"-"original sin" or the "sin of hYbris"-meaning the 
pride which makes man believe and act as though he were the 
center of existence. This sin has had tragic expression in 
history, in the various religions whose adherents have claimed 
to be "the chosen people," in various racial doctrines which 
preached superiority by virtue of inherited racial character-
istics, in cultural feelings which depreciate the cultural 
achievements of other peoples, and in the modern forms of na-
tionalism which drive men to seek their own political interests 
while showing little concern for the fate of the rest of the 
world. 
Toynbee is convinced, however, in spite of the innate-
ness of the sin of ~ybris, that man does have the capacity to 
overcome this illusion. Through the powerful virtues of imagi-
nation and curiosity, but even more through infusion with the 
viewpoint of Ultimate Reality, man can identify his center with 
other centers of existence. lllan can, in fact, transcend himself, 
and only in so doing can he understand his place in the universe, 
and, ultimately, the nature of God. 
There are moral and spiritual laws by which man's earthly 
life gains meaning. One of these is the law that man must learn 
through suffering; indeed, suffering is the only way, in the long 
run, that man does learn. One of the reasons for this is the 
fact that the giving up of one's center to embrace a greater cen-
ter is one of the most painful of spiritual operations. This 
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law is the lesson of history: the Jews have given to the 
Western World the most valuable legacy which man possesses--
monotheism and the prophetic insights--the whole of which was 
learned through endless suffering. True depth--in religion, 
writing, art, philosophy, in Jesus, Augustine, Buddha, Francis, 
Lincoln--stems from human suffering. This is the law of 
·m/ (J tH _,uti flo,;. 
One of the primary criteria for evaluating a religion's 
true contribution to man's spiritual need is its attitude 
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toward suffering. Toynbee believes that Christianity and Maha-
yana Buddhism help man achieve the right attitudes of acceptance 
toward suffering, so that man can make of the inevitable a spiri-
tual growing experience. These two religions render their servi-
ces because of their concepts of a "Suffering Servant" and a 
"Bodhisattva." 
All true growth or progress takes place in the inner 
man; the standard for judging growth is whether or not there is 
an increase in man's capacity to get along with other men and 
with himself. All other criteria--the usual material standards--
are false and delusive. There is no value, and no criterion for 
ascertaining value, outside of man. 
Toynbee uses the term "revealed discovery" to point up 
the two-sidedness of spiritual insights. Man discovers the laws 
of life through his suffering, but at the same time God is for-
ever working through men to bring them insights--to reveal hir.l-
self--as they grow to the place of assimilating the knowledge 
meaningfully. Over the millenia, an accumulation of these in-
sights enables man, if he will, to have a much deeper understand-
ing of the meaning of life and the will of God--a much richer 
wealth of wisdom by which he can conduct himself in more civil-
ized ways. Man can come to live the abundant life to the fullest 
of his capacity if he will avail himself of the spiritual in-
sights bequeathed to him by his heritage. He can inherit the 
rewards of the sufferings of the past; he can also suffer vi-
cariously with others. To do these things is to find salva-
tion through a cumulative enlightenment. 
Man in history is not totally free. He is caught up 
within the framework of patterns--large and small--in which 
he unknowingly lives and moves and has his being. Yet at the 
same time that man is fettered by historical patterns, it is 
man who makes these patterns. They have their origin within 
the subconscious psyche. Knowing of Jung's discoveries regard-
ing the personal and collective unconscious, Toynbee has hypo-
thesized other possible layers of the unconscious psyche which 
might relate to civilizations, empires, states, communities, 
and families. Toynbee would not call them archetypal images, 
but he would--if he has not--call them instinctive impulsions. 
These gripping instinctive drives which rob man of his 
freedom can be controlled only by the direct intervention of 
the conscious will. The operation of the conscious psyche is 
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a genuinely creative act, and any time the conscious will gains 
control of a situation, it is a victory for freedom. In this 
perpetual tug-of-war between the two sides of the human psyche, 
man's goal must ever be to free himself from the drag of the 
subconscious by a conscious effort of the conscious will. 'l'o 
the extent that he achieves this tour de force, man will be free, 
and this freedom is not subject to any laws, for it is itself 
the "law of God." 
The major ernphaaes of Toynbee's concept are as follows: 
(1) Man is an evolutionary creature, at one with all 
other animals in his biological development. This evolution 
of man is not a series of accidents, but rather the result of 
a purposive God working through history toward a goal in history. 
(2) Man is essentially a religious animal, for he can-
not exist without seeking Ultimate Reality and attempting to re-
late himself to it. These are religious functions. 
(3) Man is first and foremost a spiritual being. All 
the things that are essential to man's true growth are non-mater-
ial. Man's psychic processes represent the important realities. 
(4) Man's capital sin is the "egocentric illusion," 
which fosters most other sins. Yet man does have the power to 
overcome this innate sinfulness, and this is the capacity for 
self-transcendence. 
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(5) Man must suffer to learn, for only through the ex-
perience of suffering is man forced to turn his attention to 
the values and realities of his existence; until the time of suf-
fering comes, man is bent upon enjoying life, and this prevents 
him from penetrating to the true meaning of human experience. 
(6) Man can be free, and is free, whenever he engages 
his conscious, creative faculties, for the conscious will is sub-
ject to no law, metaphysical or divine. 
It is not the purpose of this dissertation to make a 
critique of Toynbee's concept of man; nor would such a critique 
be possible here since it would require a working knowledge of 
several relevant specialized fields such as sociology, anthropo-
logy, political philosophy, and others. In order to come to some 
conclusion, however, regarding the coherence of Toynbee's con-
cept, it is necessary to mention briefly some of the current 
criticisms that are relevant to his concept of man and to point 
up some of the places within Toynbee's concept where questions 
might legitimately be raised. Of course, many of the criticisms 
of Toynbee-such as those relating to his "empirical" methodology, 
his incorrect reading of known historical facts, or his 
"imaginative" philosophizing regarding the "patterns" of 
history--these are not directly relevant to his concept of 
man and will not be dealt with here. In the follo1rlng pages 
comments will be made according to the sequence of chapter 
topics in this dissertation. 
In Chapter IV we have noted that Toynbee believes that 
"human nature" has undergone no significant change since the 
time when "sub-man" became man. To understand what Toynbee 
means here, we need a precise definition to know what traits 
he includes in "human nature." Such a definition, so far as 
this writer knows, is not given anywhere in Toynbee's works. 
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As his terminology stands now, without definition, there 
could be some serious disagreements with his concept. For exam-
ple, Ellsworth Faris believes that human nature is in a "continual 
state of flux" because it changes along with customs and insti-
tutions. He believes that fundamental changes in human nature can 
be brought about by serious crises in human experience, though, 
by and large, changes are rather the results of a gradual pro-
1 
cess. Lawrence Guy Brown agrees: "Change in the human nature 
of an individual ••• is continuous, and in its general manifes-
tations it is different for various historical periods."2 
What, then, does Toynbee mean by "unchanging human nature"? 
Apparently, and almost by definition, he is including certain 
traits which are undoubtedly unchanging--the very elements that 
we have lifted up in this dissertation: the "egocentric illusion," 
1Ellsworth Faris, The Nature of Human Nature (New York: 
McGraw-Hill Book Co., 1937), p. 18. 
2Lawrence Guy Brown, Social Pathology (New York: F. S. 
Crofts and Co., 1942), P• 50. 
the necessity of suffering in order to learn, the inherent 
religious instinct, the complex psychic contradictions, the 
battle between law and freedom. Other traits could be added 
to make a long list of traits that are, almost unquestionably, 
"unchanging": self-consciousness, enjoyment of praise, feel-
ings of pain at being censured, perhaps the existence of a 
sense of right and wrong, the drive to express certain primal 
instincts such as sex, motherhood, and aggression, the need for 
affection and security within a social community. '·'Always 
and everywhere men seek honor and dread ridicule, defer to 
public opinion, cherish their goods and their children, and 
admire courage, generosity, and success." 1 
With careful definition, then, Toynbee's statements are 
quite valid. His lack of definition, moreover, is not any in-
dictment of Toynbee's scholarship, for Toynbee is, of course, 
treating his concept of man as a secondary theme of a much lar-
ger scheme of thinking: he is not writing a treatise specifi-
cally on the nature of man. 
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Chapter V might raise several questions, some of them, 
once again, because of a lack of clarity in the definition of 
terms. For instance, when Toynbee speaks of the two sides of 
the psyche, he SSJ"S that each side of the psyche is forced "to 
use one language to express two kinds of truth relating to dif-
ferent aspects, planes, and dimensions of Reality," he comes near 
to saying that there are "two truths."2 At bottom, of course, 
1 Charles H. Cooley, Social Or ization: A Stu of the 
Larger Mind \New York: Charles Scribner's Sons, 1909 , p. 20. 
See also Cooley's Life and the Student (New York: Alfred A. 
Knopf, 1927), P• 53. 
2
see p. 82 of this dissertation. 
he is not saying this at all; the unity of truth is funda-
mental to his point of view. He does not mean anything more 
than that each side of the psyche has its own distinctive 
approach to the same truth. 
Although Toynbee 's concept of the function of' theology 
is only indirectly related to his concept of man, it might be 
well to point out that many theologians would disagree with it. 
While some theologians would hold that the funct~on of theology 
1 is to systematize, describe, and defend, '.i'oynbee agrees that 
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it can do the first two, but it must never defend, and this for 
two reasons: first, from a psychological point of view, it is 
wrong for the reason to impose her way of thinking upon the 
deeper non-rational religious experience, and to defend the re-
sulting rational theological structure as truth, final and unique, 
is an intellectual error. But more important, Toynbee is at-
tempting to find an answer to a persistent historical problem: 
as he scans the history of man and sees the various religions 
defending each its own theology as final and unique, he sees a 
picture that is patently ridiculous. He concludes, then, that 
if each religion would merely systematize and describe and cease 
to defend what it so poorly and one-sidedly understands, this 
foolish situation would be eliminated. He is right, of course, 
from a theoretical point of view, but his theory remains imprac-
ticable, and there might be other solutions to the problem which 
might be sounder and equally satisfactory. 
We might note that Toynbee's thought regarding the rela-
tionship of theology and religion is very like that of Emile 
Durkheim.2 Like 'I'oynbee, Durkheim believed that religion was a 
1
see e.g. Albert C. Knudson, The Doctrine of God (New 
York: Abingdon-Cokesbury Press, 1930), p. 64. 
2see Emile Durkheim, The Elementary Forms of Religious 
Life (London: George Allen & Unwin, 1915). 
permanent aspect of human nature, though his defense of the 
idea vms more sociological than psychological. Society, he 
felt, cannot live without ideals, and man's faith in those 
indispensable ideals is the essence of religion. As Knudson 
describes his view, "Without this faith society could neither 
create nor recreate itself. The idealizing faculty is the 
very condition of man's existence as a social being. Without 
1 it a man would not be man." In grounding the source of reli-
gion in psychology, rather than sociology, Toynbee is closer 
2 to such men as F. A. Lange, Paul Natorp, and, of course, Jung. 
Moreover, Durkheim believed that religion's function 
was to help man to live. To invade religion with the thinking 
process was a usurpation of the function of science. Theology 
is at bottom, illusionary, and may be dispensed with without 
any serious loss since it is the attempt to make a science of 
religion. "Religion, insofar as it has assumed this role and 
has become speculative and dogmatic, has gone astray and become 
'scarcely more than a fabric of errors! "' 3 
But Toynbee differs sharply from all these men in at 
least one respect. While the others (excepting Jung) hold that 
religion is merely a phenomenology of human experience which 
does not necessitate a belief in a God-indeed, there is "no 
such transcendent order of reality" as 'eheology assumes--Toynbee 
proceeds without hesitation to a full belief in a personal God. 
In this respect he is not a "Humanist." Toynbee believes that 
there is a transcendent reality whioh can be known by man, though 
1 Knudson, The Doctrine of God, P• 32. 
2Ibid., P• 33. 
3Ibid., P• 32. 
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it is known so imperfectly that he must never be dogmatic in 
his theological descriptions of it. Toynbee, in other words, 
would not deny for a moment the objective reality that lies 
behind religious experience. 
The most frequent criticisms, as one might expect, are 
leveled at Toynbee's idea of the "egocentric illusion," and 
they come mostly from religious partisans. Most of these cri ti-
cisms cannot be taken seriously from the standpoint of an ob-
jective science. They tend to cancel out one another. As we 
have seen in Chapter VI, Toynbee's concept imputes a falsity 
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to any and all claim to uniqueness, and so it has disturbed alike 
the orthodox adherents of the Protestant, Catholic and Jewish 
faiths. The following ex~~ples can be taken as typical criti-
cisms representing each point of view. 
An American Protestant Christian complains that Toynbee's 
beliefs "eat into the deepest meaning of our faith, denature 
our Gospel and leave us without many of the features which make 
Christianity what it is •••• we are asked to repudiate the 
1 
words of our Lord." 
An English Protestant theologian writes that Toynbee 
"goes too far in thinking that he can co-ordinate the knowledge 
of God that comes from the biblical revelation with the intima-
tions of God in natural religion in purely quantitative terms • 
• • • Divine revelation is not an empirically obtainable exper-
ience. • In order that we may really know him, however, God 
gives us his will in his Word, which in Christ became incarnate." 2 
1Edmund D. Soper, "A Symmachean Religion," The Garrett 
Tower, 32-1 (December, 1956), P• 5· 
2Erich Roth, "A Theologian Looks at Professor Toynbee's 
Philosophy of History," Hibbert Journal, 54-3 (April, 1956), p. 
216. The real issue with Roth is the validity of Christian re-
velation: ":Einpiriciam has no criterion for distinguishing be-
tween a true and a false view of God" (Ibid.). 
Similarly, a Roman Catholic laments that Toynbee has 
not penetrated more deeply into the unique truths of the 
Christian faith: 
The current spiritual cr~s~s, which Arnold Toynbee 
has explored so fruitfully, is marked by many personal 
tragedies. Here is certainly one: a brilliant mind so 
shocked by the divisions of our century that it fails 
to face the central issue: has the Christian teaching 
any valid reason for maintaining its claim to be the 
unique revelation of God to man?l 
And a Jewish diplomat, defending the belief in the 
"Chosen People," says that ·Toynbee 
ignores the true essence of this idea, which is the ac-
ceptance of a burden of obligation heavier than that 
carried by other peoples who were not the original cus-
todians of the inspired revelation •••• Professor 
Toynbee need not have gone beyond the first documents 
which expound the theme of Israel's selection: "You 
only have I known of all the families of the earth; 2 therefore, I will visit upon you all your iniquities." 
All such criticisms that evidence a one-sided parochial 
feeling are of slight value from the standpoint of a critical 
investigation. 
Chapter VIII treats the subconscious psyche in relation 
to law and freedom. We have already dealt at length with the 
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one serious problem which arose here, and we concluded that 
Toynbee's concept is not incoherent. It seems to this writer 
that the problem of the nature and function of the subconscious 
is the only problem that we have encountered in the entire inves-
tigation that posed a serious threat to Toynbee's coherency. 
In conclusion, therefore, Toynbee's concept of man appears 
to the present v~iter to be essentially coherent. Questions may 
be raised regarding the validity of certain aspects of his con-
cept, but its total coherency remains intact. 
1 J. N. Moody, "Religion in Toynbee," Commonweal, February 
22, 1957, P• 532. 
2Abba Eban, "The Toynbee Heresy," in Montagu, Toynbee and 
History, P• 327. 
Question 2: Is Toynbee's concept of man empirical? 
We must conclude that Toynbee attempts at all times to 
b . . 1 1 e empl.rl.ca • While the majority of his sources are histor-
ians and philosophers--in keeping with his own orientation--he 
is acquainted with and makes use of the authorities in various 
branches of the specialized sciences. For example, in the 
field of anthropology, one finds frequent reference to such 
names as Malinowski, Boas, R. P. Dixon, Huxley, Maspero, Frazer, 
Taylor, P. A. Means, Delafosse--to name but a few. It would 
appear that Toynbee is similarly dependent in other fields. 
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1The word "empirical""is not used here in the same sense 
that Toynbee uses it. Here it is a descriptive adjective refer-
ring to any knowledge gained from the observation of human exper-
ience (directly, or indirectly through the observations of ano-
ther)--human experience understood in its widest sense. Toynbee's 
use of the word is quite different, though the present writer is 
not sure of its exact meaning. Pieter Geyl says the following 
about Toynbee's usage: "My most essential criticism, the criti-
cism which embraces all others, is connected with this claim that 
his whole argument is based on empirical methods, in which it 
seems to me the author is deceiving himself •••• he selects the 
instances which will support his theses, or he presents them in 
the way that suits him" ("Toynbee's System of Civilizations," in 
Montagu, Toynbee and Histo;y, pp. 44-45). Toynbee seems to state 
a philosophical proposition, and then turns to history to seek 
support for that proposition. Perhaps the following quotation, 
although taken out of context, will convey the sense of Toynbee's 
empiricism: "Are we warranted in formulating ••• /jhij proposi-
tion that the stimulus towards civilization grows stronger in pro-
portion as the environment grows more difficult? Let us put this 
second proposition to the test by our now well-tried empirical 
method. Let us review first the evidence in favour of the propo-
sition and then the evidence against it, and see what inference 
emerges" (Stu<iy, II, 31). However, compare this with Toynbee's 
comment on "English empiricism" in Civilization on Trial, P• 10. 
Critics have noted that Toynbee has the right to use the term in 
this way if he so wishes, but that this is not what they mean by 
the term "empirical" when they use it. (For some criticisms of 
Toynbee's "empiricism" see the articles by Hugh Travor-Roper, 
Pitirim Sorokin, and Hans J. Morgenthau in Montagu, Toynbee and 
and Histo;y.) 
If the present writer reads Toynbee's methodological 
intention correctly, Toynbee never means to be arbitrary in 
his judgments, and he never defends his theses by appealing to 
religious revelation or Biblical proof-texts. He makes pro-
fuse Biblical allusions, but only by way of illustration. 
There are times when, speaking as a philosopher, he makes 
sweeping statements that are exceedingly difficult to substan-
tiate. Yet even here, his methodological intention is strictly 
empirical. At no point has this writer sensed an attempt, in 
connection with Toynbee's thinking on man, to support any the-
sis by means other than empirically grounded and logically de-
duced argument. 
Question 3: What role, if any• does human nature play 
in Toynbee's philosophy of history? 
This question has been fully answered in Chapters III 
and VIII. We know that Toynbee's philosophy does, in fact, 
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rest upon human nature; that is, the infinite variety of "pat-
terns" all have their source in man's instinctive nature, more 
specifically, in the hypothesized layers of the subconscious 
psyche, below the personal but above the collective subconscious. 
By a simple process of elimination, man has to be the origin of 
any structural meaning in history, since Toynbee finds no grounds 
for believing in the "inexorable laws of Nature" or in an arbi-
trary divine will. "Man is the measure of all things." 
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ABSTRACT 
ARNOLD TOYNBEE 1 S CONCEPT OF' MAN 
(Publication No. ) 
James Lee Christian 
Boston University Graduate School, 1957. 
Major Professor: Dr. Edwin P. Booth 
Purpose.--Toynbee deals with problems of human nature 
surprisingly often, and it turns out, upon examination, that 
his philosophy of history has its roots in his concept of man. 
The purpose of this dissertation is to abstract Toynbee's 
concept of man from A Study of History and An Historian's Ap-
proach to Religion in order to see it synoptically, and to dis-
cover if it is essentially coherent and empirical. 
'l'he dissertation includes a biography of '1'oynbee (with 
separate statements regarding his religious faith and purpose 
in writing A Study of History) and a summary of his philosophy 
of history. 
Description of Toynbee's concept of man.--Toynbee accepts 
the evolutionary emergence of man and believes that, at the same 
time, man is the creation of a personal Absolute Reality work-
ing purposefully in history toward some unknown goal. Human 
nature has undergone little change since "sub-man" became man. 
Toynbee builds upon Jung's idea of a "natural religious 
function" and the necessity of its expression. Religion arises 
from the "Subconscious Psyche" and speaks through mythology, 
poetry, and prophecy. Using Jung's typology, Toynbee studies 
the relation between religion and human nature, and he concludes 
that each of the "higher religions" is a reflection of elements 
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within human nature. Each religion is of value, therefore, as 
an expression of human need and human nature. 
The most insidious of sins is the "egocentric illu-
sion" ("Original Sin"), meaning the pride which makes a man 
think and act as though he were the center of existence. In 
history this sin has played a tragic role in religion (e.g. 
the idea of a "Chosen People"), in racism (e.g. "Nordic Man"), 
in nationalism (e.g. "my country right or wrong"), and in cul-
tural feeling (e.g. the American boasting of his superiority 
because of Western technology). Yet man has the capacity to 
overcome this inherent sin: he can "transcend" himself by 
identifying his center with other centers of existence, and he 
can become infused with the viewpoint of Absolute Reality. 
Man must learn by suffering, for only when he suffers 
does he turn his attention away from destructive materialism 
to spiritual values. All true growth takes place in the inner 
man; the criterion of growth is whether or not there is an in-
crease in a man's ability to get along with other men and with 
himself. The insights accumulated through man's age-long suf-
fering enable him to understand better the mystery of life and 
to live life more harmoniously. 
Man in history is caught up within a framework of pat-
terns in which he unknowingly moves, and of which he himself 
is the source. These patterns arise from the operation of the 
"Subconscious Psyche," probably from layers of psychic activity 
representing various sorts of collective experience. Yet man 
can be free, for every operation of the conscious will is a 
free and creative act, and every time the conscious will gains 
control over the subconscious it is a victory for freedom. 
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Conclusions.--Toynbee's concept of man appears to be 
coherent. At one point (in connection with the source of re-
ligion) it is possible that he overstresses the goodness of 
the subconscious; while at another point (in connection with the 
source of historical pattern) he may over-emphasize the stulti-
fying effect of the subconscious. However, this apparent con-
tradiction can be harmonized in the light of Jung's psychology. 
Toynbee's concept of man appears to be primarily 
empirical (as the term is commonly used). He attempts at all 
times to rest his argument upon scientific data, and, despite 
his profuse Scriptural references, he uses the Bible only to 
illustrate and not to lend authoritative support. 
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